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PREFACE 


The presented publication is a provisional collection of 
twelve articles I have written on the Pali commentary literature 
(Atthakatha). In order to ensure that the reader obtains a 
greater understanding of why I am publishing this incomplete book 
I will first describe how it came about. 

In 1984 I published in Japanese my Doctorate of Literature 
dissertation titled A Study of the Pāli Commentaries --- 
Theravādic Aspects of the Atthakathās --- ( FP;* — U 4A 8& SE SR SC BE OD 
HR ---F v 3 D8 LM BW tk fā ---] Sankibo-Busshorin,Tokyo). 
Since then I have been mainly writing English articles on the 
same subject so as to both invite meaningful and useful critiques 
from foreign scholars who are unable to read Japanese, and to 
pass on some new knowledge they may not presently know. The 
Majority of these English articles contain revised translations 
that are either clarified or abridged from parts of my above dis- 
sertation or from other Japanese articles I have written, al- 
though several are the original papers, published in English, 
resulting from my further studies and achievements. These ar- 
ticles have been published in Japanese and international academic 
journals and other publications. After completing some additional 
writings to the above articles I had the desire to organize and 
unify all my published works so that I could publish in the near 
future a new English book on the Pāli Commentaries that would not 
be just a translation of my published dissertation, but an inde- 
pendent study. 

I have since been recently informed by the Nomination Com- 
mittee that I shall have the honour of receiving the 1989 Eastern 
Study Prize given jointly by the Embassy of India in Japan and 
the Eastern Institute Incorporation. Needless to say this was far 
beyond my expectation and I wish to express my sincere thanks for 
this award. I have now decided that I will collectively organize 
most of my published English articles as an interim measure for 
the purpose of providing easier access to my works primarily for 
the many officers of the Embassy of India who are not normally 
familiar with the Japanese language. 

I now wish to publish these articles prior to receiving the 


above award, and because of the short time frame it was impos- 
sible for me to get permission from all the editors of the 
various journals to reproduce my articles. As a result, in addi- 
tion to the new pagination in Italic figures found at the outer 
corner of the bottom of each page, the old paginations of the 
original publications purposely remain. I accordingiy request the 
readers to refer to the old paginations with the respective names 
of the original publications when quoting a portion of this book. 
Although this is rather unusual I believe that all concerned 
editors will have no objections, especially since this publica- 
tion is not for sale. 

On the pages following the Japanese Preface the titles of the 
original twelve articles that make up the contents of this book 
and a list of the names of the original publications for the ar- 
ticles are respectively shown. 

With a deep sense of gratitude I dedicate the presented book 
to His Exeellency Mr. Arjun Gobindram Asrani, the Ambassador of 
India to Japan, Professor Hajime Nakamura, the Chief Director of 
the Eastern Institute Inc., and to all the members of the Nomina- 
tion Committee for the 1989 Eastern Study Prize. 


September,1989 
Sodo MORI, D.Litt. 
Professor of Buddhist Studies 


Josai University 
Sakado, Saitama, Japan 
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1. Introduction: the Indic and Early Buddhistic “older 
stratum” and the Sri Lankan and Theravādic “newer 


stratum" in the Pali Commentaries 


The Pali Commentaries (Atthakathas)" were composed by the 
hands of Buddhaghosa and other commentators in Sri Lanka in the 
fifth and sixth centuries mainly on the basis of the so-called ‘lost 
Sihalatthakatha literature’ or 'Sihala Sources’, etc. Therefore these 
texts should be regarded as one category of work. From this stand- 
point, I will discuss, in the present article, the various values of the 
Commentaries as research material. 

Before entering into the investigation on these values, however, 
we must pay our first attention to the following two fundamental 
strata of the texts as a remarkable textual characteristic which can 


be considered from historical and geographical point of view. These 
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are the ‘Indic older elements’ and the ‘Sri Lankan newer elements’. 
The former makes a stratum closely related to the Tipitaka, viz. the 
Vinayapitaka and Suttapitaka which are, roughly speaking, the ma- 
terial of Early Buddhism, and the Abhidhammapitaka connected to 
the early period of Theravada Buddhism in India. The latter makes 
another stratum directly related to a later material of Sri Lankan 
Theravadins, which were produced and handed down chiefly at the 
Mahāvihāra in Anurādhapura, the ancient capital of that country. 
The present Pali Commentaries basically consist of the above two 
strata. 

To state concretely, the Indic older features of them can abun- 
dantly be recognized in the following three kinds of evidence: 

1) Quotations from and references to the texts originated in 
India, i.e. the Tipitaka and the three semicanonical works, the 
Milindapaūha, Nettipakarana and Petakopadesa. 

2) Appearance of ancient Indian persons such as the Buddha 
himself, his disciples and followers, other contemporaries of the 
Buddha, viz. certain kings, their ministers and retainers and non- 
Buddhists in general, and also those who belonged to the successive 
periods to that of the Buddha including King Asoka and his con- 
temporaries. 

3) Occurrence of the names of kingdoms, cities, towns, villages, 
rivers, mountains and other places in ancient India. 

In this connection, the Indians appearing in the Atthakathas 
seem to be principally limited to those who lived in or before the 
reign of King Asoka, although this statement should be strictly 
attested by exhaustive examination. In any case, the above is, in a 
word, an aspect of the Pali Commentaries as material for the study 
on India. 

While on the other hand, the Sri Lankan newer features of the 
texts can be looked on from the following three kinds of evidence: 

1) Quotations from and references to the so-called Sihalatthakatha 


literature, at least many parts of which were originated in Sri Lanka 
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and preserved at the Mahāvihāra. 

2) Appearance of numerous ancient Sri Lankan persons such as 
Buddhists monks, nuns, believers, kings, ministers, retainers and so on. 

3) Occurrence of the, names of cities, areas, villages, rivers, 
mountains, monasteries, topes, and others in Sri Lanka. 

This is, so to speak, an aspect of the texts as material for the 
study on Sri Lanka. Incidentally, all the datable Sri Lankans ap- 
pearing in the Commentaries are restricted, with a very few excep- 
tions, to those who were active in the period between the reign of 
King Devanampiyatissa (reigning: B. C. 250-210)”, contemporary of 
King Asoka and that of King Vasabha (A. D. 65-109). l 

In any circumstances, the present Commentaries are the works 
to be constituted as a complete whole by the older stratum which is 
connected to Early Buddhism in India and overlapped with the 
Tipitaka, and the newer stratum which is connected to Theraväda 
Buddhism in Sri Lanka and developed into such later Pali texts as 
Tikas. 

Because of its textual nature explained above, the Atthakatha 
literature has material values for miscellaneous researches on philo- 
logy, linguistics, Buddhist doctrine and thought, history, geography, 
sociology and culture concerning ancient India as well as ancient Sri 
Lanka. Such being the case, I will argue, in the next section 
onward, the values and usefulness of the Atthakathds to the studies 
on the both countries. 


2. Value for Philological Studies and Translation 


It goes without saying that the Atthakathās are originally the 
commentaries upon the Tipitaka. Therefore they generally give, in 
a passage, commented words and phrases from the Tipitaka at first 
and then various equivalents, comments and explanations upon them, 
and also they occasionally have certain related stories and examples, 
etc. In this respect, it can be said that the Atthakathas would be a 
combination of the Tipitaka as the commented text and the Atthakatha 
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itself as its commentary. Accordingly, the passages from the Tipitaka 
appearing in the Atthakathās can always be compared with their 
originals in the Tipitaka itself, and these two corresponding parts 
should be examined through comparison. The Atthakatha texts are 
thus very useful to ‘text critique’ for the Tipitaka. 

This ‘text critique’ for the Tipitaka, however, should not be 
confined to the comparison of parallel passages between the Tipitaka 
and Atthakatha. In case that certain particular passages or parts 
cannot be found in the corresponding Atthakatha as the object of 
commentation, the text critique is also needed. For instance, the 
present. Buddhavamsatthakatha lacks in commentation upon Chapter 
27 Pikinnakakatha and Chapter 28 Dhatubhajaniyakatha, the last two 
chapters of the Buddhavamsa. In this case, it is questioned whether 
or not these two chapters might have been added after the Bud- 
dhavamsatthakatha (more probably its old source commentary in Sin- 
halese) was composed. On the other hand, there is another possibility 
that the present text happened to lose its final two chapters for 
some reason or other. Then the situation would not be simple enough 
to attain a clear conclusion. Be the matter what it may, such 
philological differences between original texts and their commen- 
taries cause the necessity of text critique. I take up one more 
example: the Mahavagga in the Suttanipatatthakatha® gives a state- 
ment that throws a doubt as to the number of verse of the Kokāliyasutta 
(Sn III, 10), the commented sutta by the Atthakatha. That is to say, 
the number of the verse in the present text of this sutta is twenty- 
two, whereas according to the above statement in the commentary, 
the Maha-atthakatha, one of the most important source-material com- 
mented upon only twenty verses of the sutta lacking in the last 
couple of verses. This statement raises a question that these two 
verses might have been a later addition.” 

In this way, various kinds of text critique upon the texts of the 
Tipitaka are made possible by examining their. parallel passages and 


portions in the corresponding commentaries. The text critique on 
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the Pali Canon was hitherto offered in comparison with its Chinese 
version for the purpose of confirming or revising passages, or judging 
textual strata, etc. Yet if we make use of the Atthakatha texts as 
another material for this study, then a new method of research would 
be established. This method would be specifically necessary and 
effective in case of some Pali texts which have no translations in 
Chinese, etc. 

I will next consider the value of the Atthakathas for translation 
of the Tipitaka. The doctrinal interpretations indicated in the Com- 
mentaries would be those of a Hīnayāna Sect and they might have 
more or less been changed into Theravadic transfiguration. I think, 
however, that they still keep the position of our precious academic 
heritage for the sake of better understandings of the doctrine and 
thought of Early Buddhism through accurate interpretation of words 
and phrases in the Tipitaka, especially in the Vinayapitaka and 
Suttapitaka into modern languages. In particular, when we translate 
the words and phrases of the Canon in Pali as an old Indian language 
into any modern non-Indian language, we should take care of the 
gaps of meaning existing between the two. In order to bridge the 
gaps, the Atthakathās are actually very useful However, it is not 
reasonable in this case to wholly follow all the interpretations of the 
words and phrases given in the Atthakatha texts. When we could 
find, from a proper and broad point of view, any Theravadic later 
leanings as to their interpretations and any mistakes and misun- 
derstandings, we should criticise them. Then we are able to make 
the best use of the Commentaries. In any circumstances, I do not 
think it possible for us to attempt suitable translation of the Early 
Buddhist texts without regard for the Atthakathas which fully con- 
tain enormous and detailed expositions and interpretations shown by 
ancient Indians and Sri Lankans whose religious and cultural posi- 
tions to the Buddha were much closer beyond comparison than our 
position today. As a typical example for good translation explained 
above, the Elder’s Verses I & II, the English translation of the 


P 
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Theragāthā and Therigatha made by Mr. K. R. Norman can be taken 
up.? He tried to gain better understandings on the important and 
difficult words and phrases of the original texts through the com- 
mentation in their Atthakathas. The above is a discussion of the 
value of the Commentaries as a material for translation of the 


Tipitaka. 
3. Value for Doctrinal and Philosophical Studies 


‘Since the Atthakathā texts are a Buddhist literature, the most 
essential study “regarding these texts )would be the elucidation on 
Buddhist doctrine and thought or religious realities (of Buddhism 
described in them; It can be stated that the critical editions of 
original texts, their translations into medern languages and diverse 
philological investigations are all the fundamental research which is 
regarded, in a sense, as precondition and means for the sake of 
proper understanding of the contents through accurate reading of the 
originals. In this meaning, the value of the Atthakathas for doctrinal 
and philosophical studies discussed in this section would be the most 
important among many values of them. If the Atthakathas have 
been composed and preserved by the Mahavihara fraternity of the 


Southern Theravada Buddhism at all, the major doctrine and thought 


expressed in them ought to be those of the above fraternity. In 
addition to such major doctrine and thought, however, there are 
recorded in these texts those of other schools and fraternities. These 
non-Mahāvihāra views are quoted as anonymous views which are in 
fact expressed either as ‘Some’ or ‘Others’ (Aññe, Apare, Itare, 
Ekacce, Eke, Keci, Pare, Ye...... te, etc. : generally in the nominative, 
plural masculine form),” or as 'Sophists' (Vitandavadins)." These 
views are denied or criticised as the wrong and heterodox views 
judged from the Mahāvihāra standpoint, or are noted as supplemental 
and referential views to the orthodox views of the Mahavihara 
fraternity. The majority of these unnamed persons have been unable 


to be identified as yet by any means, but some of them have fortu- 
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nately been identified through the comments upon them in the Tikas 
of the Atthakathās. Among these identifiable names a great many 
are the Abhayagirivasins (or Uttaraviharavasins) and the Sārasamāsa- 
acariyas (quite probably Dakkhinagirivasins), the two rival fraternities 
to the Mahāvihāravāsins jū ancient Sri Lanka,” and others are the 
Mahasanghikas, Andhakas, Vifiidnavadins, etc. 

These doctrine and thought of the Mahaviharavasins and the 
non-Mahaviharavasins derived directly or indirectly from the teaching 
of the Buddha which can be gathered from the Vinayapitaka and 
Suttapitaka. His teaching is of course the most essential, on the 
basis of which the doctrine and thought of the so-called Early Bud- 
dhism were formed. These further developed into the two main 
traditions of Buddhism, viz. the Southern and the Northern Buddhism. 
The Pali Commentaries keep a high value as a material for the 
research on the history of Buddhist doctrine and thought, especially 
on the comparison between the above two traditions, by which reason 
their importance should be fully realised. The Commentaries are one 
of the representative materials of the Southern Theravadins, while as 
the Northern material of the Hīnayāna being exant today, its major 
works including their Chinese versions are of the Sarvāstivādīns, such 
as the Abhi-daruma-dat-bi-ba-sha-ron (A-pi-ta-mo-ta-p‘i-p‘o-sha-lun, 
Abhidharma-mahāvibhāsā-šāstra)'” and the Abhidharmako$abhasya, ” 
ete. and other minor works are the Sha-ri-hotsu-abhi-don-ron (Shé-li- 
fu-a-p‘i-t‘an-lun)’” perhaps of the Dharmagupta School and the Jð- 
jitsu-ron (Ch'éng shih-lun, Satya-siddhi-šāstra)'"” of the Sautrantika 
School, and so on. With regard to the Buddhist history since the 
Mahāyāna School arose, the comparative study on the doctrine and 
thought between the Mahayana and the Theravada are questioned, 


and for this study the Pali Commentaries are also needed definitely. 
4. Value for Linguistic Studies 


The Atthakathas are a literature written in the Pali language. 
Pāli is a sort of Prākrit, the Middle Indo-Aryan language and is 


10 
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likely to have originated in West India.'” Pāli has its history of 
more than two thousand years since it was adopted as the language 
for the Buddhist scriptures in the Southern Theravada School Pro- 
fessor K. Mizuno roughly divides the stage of development of this 
language in this duration into the following four: 

1. Pali in verse of the Canon: until 3C. B.C. 

2. Pali in prose of the Canon: until 100 years B. C. 

3. Pali in the Atthakatha literature, etc.: several hundred years 

before and after 5-6 C. A. D. respectively. 

4. Pali in later texts: 10 C. onward. 

As for the third stage, the texts belonging to that other than 
the Commentaries are doctrinal summaries, chronicles, semicanonical 
texts, etc. It is said that Pali in this stage is the most fluent and 
polished. 

The above is just a brief classification, however, and therefore, 
more thorough analysis from the point of linguistic history should 
be carried out upon the group of text belonging to each stage. By 
way of example, regarding the third period to which the Atthakathas 
belong, it cannot be reasonable ‘to consider that the linguistic feature 
of Pali during so long a period of this as about one thousand years 
was one and the same. That is to say, it is difficult to suppose that 
no linguistic developments and changes took place in the literary 
history of semicanonical texts, Atthakathas, chronicles, doctrinal 
summaries, etc. In fact concerning chronicle texts, it has been pointed 
that the Pāli of the Dībavantsa is less flowing and refined than that 
of the Mahavamsa which is a later work." It is well-known that 
the Sihalavatthuppakarana, a Buddhist narrative literature was also 
written in meagre and non-standard Pali, which reminds us of the 
Pāli of the Dipavamsa.’” 

Regarding the commentarial works of Buddhaghosa, Dhammapala, 
Buddhadatta, Upasena, Mahānāma and so on, it would be necessary 
to examine whether or not any linguistic difference can be recognized 


beyond the boundary of personal style or personal literary charac- 
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teristics of these authors. There has not been a single person so 
far, who took up these problems and investigated in detail all the 
massive Atthakatha literature, ete. 

As a field of the Pali studies, we must not neglect to call atten- 
tion to the subject on metre. The recent representative researches 
in this field were made mainly by Alsdorf, Norman, Warder, etc.!? 
Yet as far as Pali is concerned what they discussed was restricted to 
the metre in the Tipitaka: they did not touch upon that in the 
Atthakathas. It is accordingly requested to proceed with the study 
by way of taking up the metre in the Atthakathas and other later 
texts. l 

Mention is next made as to the compiling work of Pāli diction- 
aries. As is widely known, we have now two major Pāli diction- 
aries: one is the Pali Text Society’s Pali-English Dictionary and the 
other is A Critical Pali Dictionary in process of publication by the 
Royal Danish Academy in Copenhagen.” The former is the only 
practical good dictionary at present, the revised and enlarged edition 
of which is being compiled by Mrs. M. Cone at Cambridge under 
the editorship of Mr. K.R. Norman, President of the Society. Its 
The latter, Critical Pali 
Dictionary begun by V. Trenckner is the really comprehensive and 


early publication is earnestly expected. 


most authentic dictionary on Pali. Since the publication of its first 
fascicle. in 1924, this dictionary has occasionally been being issued 
fascicle by fascicle as an international project. The newest, i.e. 
Vol II, Fascicle 15 (ekáyana—evam-adhippaya) was made public 
in 1988 under the supervision of Mr. K. R. Norman, the present 
Editor-in-Chief. Although the editors of this dictionary are facing an 
extreme financial difficulty, its completion even in the remote future 
is eagerly wished for. Needless to say, the Atthakathà material is 
amply used in these two dictionaries, and they expedite the research 
upon the Atthakatha texts themselves and also the research by means 
of the texts. 


M 
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5. Value for Historical, Geographical, Social and 
Cultural Studies 


In spite of the fact that the Atthakathas are originally the works 
for commentation of the words and phrases in the Tipitaka and for 
exposition of doctrine and thought, they are not filled with such 
dificult and boring contents all through the texts. The texts record 
in detail a large number of truly interesting and vivid stories and 
episodes of the Buddha himself, his disciples, other monks and nuns, 
kings, their retainers, lay-believers, non-Buddhists and so forth of 
both ancient India and Sri Lanka. These stories are inserted in 
places to give better understandings on doctrine and thought and to 
show distinguished examples of Buddhist practice. Some of the 
stories are partially or wholly identical and overlapped with those 
in the Tipitaka. For describing ,the activities of such persons as 
mentioned above, it was needed to sketch the historical, geographical, 
social and cultural backgrounds and circumstances of their stories, 
in other words, the world they lived in. As a result, these various 
deseriptions unintentionally offer abundant pieces of information 
valuable to the historical, geographical, social, and cultural researches 
on the two countries in those days. 

In this connection, one point should here be attended to. That 
is a matter of historicity and legendary nature of the stories. Gen- 
erally stating the historicity of Buddhist texts is more or less doubted 
even concerning the Tipitaka itself. The biography and teachings 
of the Buddha himself recorded here and there in the Tipitaka are 
to be examined to find how historically true these facts were. It 
should be judged as a whole through careful text critique. In this 
respect, it goes without saying that Chinese versions of the Tipitaka 
and other texts of different traditions would be quite useful The 
situation is exactly the same as in the case of the Atthakathas. As 
regards the stories told in them, it is necessary to try to discover 


the historie truth by means of comparing them with as many cor- 
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responding materials as possible. It is furthermore requested to check 
up and confirm the conclusions of the researches based on literary 
evidence in comparison with the achievements of such related studies 
as archaeology, epigraphy, numismatology, etc. 

The stories in the Atthakatha texts can briefly be divided into 
two; stories of Indians living in India and stories of Sri Lankans in 
Sri Lanka (including Indians living there). This division derives 
from the dual stratified feature of the texts already explained. In 
the part concerning India, there appear plenty of Indians such as 
the Buddha himself, his disciples and followers, kings, their retainers, 
ete. who were contemporaries of the Buddha or later persons; Some 
of these stories are identified with those in the Tipitaka, whereas 
others differ more or less from them. The disagreement generally 
tends to come from the fact that they are extended, in greater or 
lesser degree, from the original stories in the Tipitaka. Such two 
aspects can thus be known about the Indian stories. The agreed 
parts in the Atthakathas with the stories in the Tipitaka fulfill a 
role of confirming the original stories: in case that they are regarded 
as historical facts, the concord between the two further proves their 
historicity ; while in case that they are regarded as a mere legend, 
the concord between the two proves the fact that the legend did not 
develop or change any more in a later period. Moreover the disa- 
greed parts afford evidence of historical changes of the stories re- 
gardless of their historicity or legendary nature. The stories in the 
Atthakathas which have no corresponding stories in the Tipitaka can 
generally be considered to be later fictions or from different traditions. 

As we have seen, the Pali Commentaries are valuable as the 
supplemental and growing material to the Tipitaka for the purpose 
of the historical and legendary researches as to India. Incidentally, 
not only historical facts of the Buddha and his disciples, but also 
their fictional legends should be researched more by making full use 
of the Atthakatha texts. 

On the contrary to the phase that the Indian stories in the 
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Atthakathās seem to be of more legendary nature rather than oth- 
erwise, the stories regarding Sri Lanka are likely to keep more his- 
toricity. It perhaps comes from the racial and cultural characteristics 
of Sri Lankan people who composed many works on history, such as 
the Dipavamsa, Mahavamsa, etc. Their characteristics make a good 
contrast with those of the people in India, the so-called non-historical 
country which hardly has any reliable works on history at least in 
ancient times. The above chronicles of Sri Lanka naturally contain 
many legendary and fictional elements which cannot be considered 
to be historical facts by any possibility. It would also be indispens- 
able, in this case, to go through due text critique. However, if we 
take the necessary steps to compare the contents of these chronicles 
with those of the Sri Lankan stories in the Commentaries and also 
with those of the Buddhist narrative literature of Sri Lanka which 
would be of value for historical studies as mentioned earlier; and if 
we consult the achievements of such related studies as already ex- 
plained, then we would be able to reach considerably trustworthy 
conclusions on history. 

In this connection, if we ‘take up any subject limited to the 
history of Buddhism, the research would be on the history of Bud- 
dhism in general, of Buddhist doctrine and thought or of Buddhist 
Order, ete. in ancient Sri Lanka. The exemplary products in this 
field are the works of Adikaram, Rahura, etc"? all of which made 
full use of the Atthakathā material On the other hand, for the 
general history on that country, its outstanding books would be the 
History of Ceylon by the University of Ceylon (now University of 
Peradeniya) Vol. I, pts. I & II, its concise edition, ete."? 


the Atthakathās were also used as the most essential material to- 


in which 


gether with other Pali texts. 

The value of the Atthakathas for historical studies has been 
stated above. The value for geographical studies should not be left 
untouched. B.C. Law who made a contribution to the historical 


geography in ancient India as one of his subjects laid emphasis upon 
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the material value, in this subject, of the Pali Atthakathās and Pali 
chronicles along with the Pali Nikayas and Sanskrit Buddhist texts. 
He states?” that the works of Buddhaghosa are of particular impor- 
tance among the Atthakathā texts as the material for historical geo- 
graphy. The reason would be as follows: in the Tipitaka as the canon 
commented by the Atthakathas, especially in the Vinayapitaka and 
Suttapitaka, there occur many names of places centring round the so- 
called Madhyadeša, the region of the middle reaches of the River 
Ganges, in connection with the activities of the Buddha and his 
disciples and followers. These places are countries, cities, villages, 
monasteries, mountains, rivers, ete. Let us say, it is common vit an 
ordinary sutta that it begins with the stereo-typed expression,\ ‘Evam 
me sutam’ and next it mentions the place (and the monastery) where 
the Buddha preached this sutta, the number of the bhikkhu, etc. 
who listened to this preaching and so forth. In this way, the names 
of places, etc. in ancient India become very familiar to us. Because 
of the circumstances explained above, the Tipitaka itself is useful 
for the geographical studies on ancient India. The Atthakathàs contain 
in places comments and explanations upon these places mentioned in 
the Tipitaka, which offer pieces of new geographical knowledge and 
information in detail. They can be regarded, therefore, as a good sort 
of material in this subject. However, it does not seem that they have 
been made full use of in the existing researches. For instance, in 
spite of the suggestion from B. C. Law as written above, the Attha- 
kathā material was not at all referred to even in the work of D. C. 
Sircar published in 1971,*” although Pali Nikayas were put to good use. 

The Atthakatha material for the historical geography of ancient 
Sri Lanka would not be so plenteous as of India. The names of 
certain places and other geographical information, however, are 
avallable in the stories concerning ancient Sri Lankan individuals 
and it would be helpful to collect this kind of geographical knowledge 
of this country and to integrate it with other literary and archaeo- 


logical knowledge relating to this subject. 
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The value of the Atthakatha literature for social and cultural 
studies will be discussed next. As to Indian features, to my knowl- 
edge, no research employing the Atthakathās has been made to this 
day. The reason seems to be that scholars in these fields set aside 
the Tipitaka and consider the Atthakathās to be ‘Buddhist com- 
mentarialliterature? which was composed in Sri Lanka and has been 
preserved not in India but in the Southern Buddhist countries and 
which they believe has no relation with social and cultural researches 
on India. Moreover it is to be noted that, on the contrary, Buddhist 
scholars, linguists and philologists dealing with the Atthakatha texts 
are not particularly interested in Indian society and culture in 
general. However it may be, the following statement would be a 
very good example to prove the Atthakathas to be an important 
material on the social and cultural history both in India and Sri 
Lanka. That is regarding ‘nali’ (Skt. nadi), a unit of weight for 
gold, silver and other precious metals. In the Samantapāsādikā,”” 
there are mentioned three kinds of nāļī in ancient period, i. e. Magadha 
nāļi (in North India), Damila nāļī Gin South India) and Sīhaļa nāļī 
(n Sri Lanka). The comparison of the weight is recorded as fol- 
lows: 1 Magadha nāļi=13.5 pala (or phala, Skt. pala) '?; 3 Magadha 
nāļī=1.5 Sīhaļa nāļi (the former is the half of the latter); and 
Damila nāļī is less than Magadha nàli: *Sihala nali>Magadha nali> 
Damila nali". In addition, the original source of the above statement 
is the Andhakatthakathā made in South India and the Mahā-atthakathā 
which is one of the most important sources composed in Sri Lanka. 
This clear reference to these original sources increases the authenticity 
of the above statement as to nali. In any case, this would be quite 
valuable from the point of view of social and cultural history. Many 
other records of the similar kind could be found out by way of 
thorough investigation throughout the Atthakatha texts. 

The Atthakatha texts are made better use of for social and 
cultural studies of Sri Lanka than of India, perhaps because of the 


recognition that they are Sri Lanka's own classics. For example, W. 
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Geiger's posthumous work mentioned below which was published by 
Professor H. Bechert was written chiefly ón the basis of the statement 
of the Mahavamsa, but it has already quoted some Atthakathas in it. 

W. Geiger: Culture of Ceylon in Mediaeval Times, ed. by H. 

Bechert (Wiesbaden 1960). 

The use of the Atthakathās in this work, however, is very limited 
and not enough as yet. On the other hand, the following books of 
Ellawala and Hettiarachchy cite many Atthakathās, and their value 
for these topics is fully realised there. / 

E. Ellawala: Social History of Early Ceylon (Colombo 1969). 

T. Hettiarachchy : History of Kingship in Ceylon up to the Fourth 

Century A. D. (Colombo 1972). 

In the future the Atthakatha literature would possibly be taken 
full advantage of in more particular fields such as the ancient histories 
of society, culture, polities, etc. in Sri Lanka, and the value of this 
literature would be more and more appreciated. 

The value of the Atthakathas as the material of research on the 
ancient period of India and Sri Lanka should be further argued from 
many other points than those already touched on. In substance, it 
should further be improved by scholars with critical and creative 
mind. It would be no exaggeration to say, in this sense, that the 
Atthakatha texts or Pali Commentaries are a vast treasure-house of 
material to be opened up by those who get interested in the studies 
of the both countries. 


6. Remarks 


In the previous sections, Í discussed the value of the Pali At- 
thakatha texts for the various studies as to the two countries, India 
and Sri Lanka, in ancient period. In order to conduct whatever 
studies, it would first of all be necessary to make clear the chrono- 
logical aspects of the texts. This problem can be classified into the 
folowing two: the first is the chronology of the sources for the 
Atthakathas, i.e. the sources of Indian origin and those of Sri Lankan 
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product. These two kinds of chronological feature can nS cleared 
up by way of examining the dates of all the Indian and Sri Lankan 
persons appearing in the texts. ? The second is the: chronology of 
the present Pāli Commentaries themselves, which can be investigated 


through the biographical researches of their authors headed by Bud- 


dhaghosa.*” l a 
In addition, for the more effective and comprehensive analysis in 


any research, the completion of the general index or concordance of 


the texts would be most urgently requested. I believe it could suf- 


ficiently be compiled on computer system. And then the early com- 
pletion of the full translations of the Atthakathas is also required, 
only some of which have been being published one by one by the 


Pali Text Society in Oxford and others. 


Notes » 

Abbreviations are as in the Epilegomena to V. Trenckner : au 

Pāli Dictionary, Vol. 1 (Copenhagen 1924-28). In addition, RR. "s 

Daizókyo, 70 vols. (Japanese translation series of the Pali Canon ad nd 

Pali texts, Tokyo 1935-41); qt Tripitaka of Chinese Version, 
1897-1910, reprint: 1960-79). UM 

2 ja bi Pāli texts A to the (Pali Text Society’s editions unless 


otherwise stated. 


1) These texts refer here to the Visuddhimagga and the direct mE 
upon the Pali Canon (Tipitaka). They are also called on Occasion : 
Atthakatha texts, Atthakathā literature, (Pāli) commentarial literature, ete. 

2) As for the dates of the reigns of the kings of Sri Lanka, those given in 
“A Chronological List of Ceylon Kings” composed by S. e 
which is contained in the University of Ceylon, A Concise History : 
Ceylon (Colombo 1961, pp. n e adopted in the present article. 

is i st recent and most reliable. 

3) joo ED cf. S. Mori: *Chronology of the "Sīhaļa T 
the Pali Commentaries” (D, CID in the journal of Buddhist ae ols, 
XVI (pp. 151-82), XVII (pp. 119-67), Hamamatsu, Japan 1987-88. 

" ec oe examples as to the difference and contradiction uo jā 
passages in the Tipitaka and those in the corresponding commen ie 
were pointed out by Adikaram: they are in the cases between A : 
Patis, etc. and their respective commentaries. See E. W. ikaram : 


6) 
7 


8 


9) 


10) 
1D 
12) 
13) 
14) 


15) 
16) 


17) 


18) 
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Early History of Buddhism in Ceylon (Colombo 1946) pp. 33-35. As a 
similar instance, the following statement by Mizuno is to be noted: 
“Although the quotation in Vism (IL 655, ll. 27 ff.) is most likely to 
come from Nidd II, the identical passage does not exist in its present 
text. See K. Mizuno: Japanese translation of Nidd II (Nanden, Vol. 64) 
p. 425, n. 7. Many more' similar cases seem to be found out by thorough 
investigation. 

K. R. Norman, tr.: The Elder’s Verses 1 (Theragatha); The Elder's 
Verses IL CTherigatha) London 1969-71. 

A list of sources of all these words found in the Atthakathas is available 
in the following: S. Mori: A Study of the Pali Commentaries: Theravādic 
aspects of ihe Atthakathās (in Japanese, Tokyo 1984), pp. 112-28. 

As to the Sophists, see S. Mori: “The Vitandavadins (Sophists) as Seen 
in the Pali Atthakathas", Essays on the Pali and Buddhist Civilization 
(Tokyo 1982), pp. 1-18. 

As to these two fraternities, see S. Mori: * Uttaravihāratthakathā and 
Sārasamāsa : some unattributed non-Mahāvihāravāsin sources for the Pāli 


Commentaries", Journal of the Pāli Text Society, Vol. XII (Oxford 
1988), pp. 1-47. 

Taisho No. 1545: Vol. 27, pp. 1 ff. 

P. Pradhan, ed.: AbhidharmakoSabhasya, Patna 1967. 

Taishē No. 1548: Vol. 28, pp. 525 ff. 

Taisho No. 1646: Vol. 32, pp. 239 ff. 

Cf. S. Mori: “The Chronology of the Sihalavatthuppakarana”, Bulletin 
d'Etudes Indiennes, No. 5 (Paris 1987), p. 236 f. 

K. Mizuno: A Pali Grammar (in Japanese, Tokyo 1955), pp. 14-16. 

H. Oldenberg, ed. tr.: The Dipavamsa (London 1879), Introd. Do fs 
W. Geiger: Dipavamsa und Mahavamsa und die geschichtliche 
Überlieferung in Ceylon (Leipzig 1905), p. 17f£.; K. R. Norman: Pāli 
Literature (Wiesbaden 1983), p. 115f., etc. 

A.P. Buddhadatta, ed.: Sihalavatthupakarana (Sri Lanka 1959), Pre- 
face, p. ix. As for this text, in passing, see S. Mori: of. cit. (n. 14) 
pp. 221-50; S. Mori: " Sthalavatthuppakarana and Pali Atthakatha Liter- 
ature,” Journal of Pali and Buddhist Studies, Vol. 1 (Nagoya 1988), 
pp. 47-72. A preliminary article upon the Pali of the Dipavamsa in 
comparison with the Sihalavatthuppakarana and Dasavatthuppakarana 
CParis 1976) was very recently published, i.e. R. Tsuchida: "Observa- 
tions on the Language of the Dipavamsa" in Die Studien zur Indologie 
und Iranistib, Heft 13/14 (Reinbek 1987), pp. 301-10. More studies of 
this kind are to be expected. 

L. Alsdorf: Les Etudes Jaina (Paris 1965), pp. 51-72; L. Alsdorf: 
Die Arya-Strophen des Pali-Kanons (Wiesbaden 1967), K. R. Norman & 
L. Alsdorf: The TAera-Theri-gatha (London 1966), Appendices I, I; 
K. R. Norman, tr: The Elder’s Verses I, II (n. 6), respective Introduc- 
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25) 


26) 
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tions; A. K. Warder: Pali Meire: a contribution to the history of 
Indian literature (London 1967), etc. 

For a recent information regarding these two dictionaries, see K.R. 
Norman: “A Report on Pali Dictionaries”, the journal of the Buddhist 
Studies (n. 3), Vol. XV, pp. 145-52. Cf. M. Cone: “A Pali-English 
Dictionary" in the same journal Vol. XVHL pp. 121-124. 

E.W. Adikaram: of. cit. (n. 5); W. Rahula: History of Buddhism in 
Ceylon (Colombo 1956). 

H.C. Ray &c., ed.: University of Ceylon, History of Ceylon, Vol. L 
pts. I, II (Colombo 1959-60) ; C. W. Nicholas & S. Paravitena: University 
of Ceylon, A Concise History of Ceylon (Colombo 1961). As a material 
in the Atthakathas for historical studies, especially for the study on 
Buddhist history, Professor Warder stressed the importance of the 
Bāhiranidāna, the introductory part of Sp and the Acariyaparampara con- 
tained also in the same text. (A. K. Warder: “The Pāli Canon and its 
Commentaries as an Historical Record", Historians of India, Pakistan 
and Ceylon, ed. by Sir C.H. Philips, pt. 1 (London 1961), pp. 47-49). 
Yet this kind of material should not be limited to the above two: various 
descriptions and pieces of information concerning historical matters which 
can be found in many places throughout the whole Atthakathās should 
all be widely recognized and picked up as the material of historical research. 
B.C. Law: Historical Geography of Ancient India (Paris 1955), p. 21. 
Incidentally the following are also his writings on the same subject : 
Geography of Early Buddhism (London 1932); Geographical Essays, 
Vol. 1 (London 1937); “Geographical Data from Sanskrit Buddhist Liter- 
ature”, Annals of the Bhandarkar Oriental Research Institute, Vol. 
XV, pts. I-II, pp. 1-38. 

D. C. Sircar : Studies in the Geography of Ancient and Medieval India 
(Second edn. Revised and Enlarged, Delhi 1971). 

Sp III, 702. 

According to Monier-William's Sanskrit-English Dictionary, ihe conver- 
sion factor of ‘Pala’ in Sanskrit is as under: 1 Pala=4 Karsas; 1 Karsa 
—16 Masas=80 Rettis=1/4 Pala=1/400 Tula=about 176 grains troy, in 
common use 8 Rettis are given to the Masa, and the Karsa is then about 
280 grains troy. As to ‘Troy Weight’ for precious metals and stones, 1 
grain=0. 0648 g.; in passing, 1 pound=12 ounces; 1 ounce=20 penny- 
weights; 1 pennyweight=24 grains. 

About the chronological aspects of the Sri Lankan sources, see S. Mori: 
op. cit. (n. 3). 

With respect to the biographies of Pali commentators like Buddhaghosa, 
see my book (n. 7), pp. 467-558 G: Part IID. 


[AROR ILO ELAR EER SS : Commemoration Volume for Pro- 
fessor Benimadhab Barua, edited by the Professor Benimadhab Barua Birth 
Centenary Celebration Committee, the University of Calcutta, Calcutta, India, 


1989 Cor 1990?)] 


RBA 98165 Dll 
FIZ 3 AT 


Buddhist Studies (BUKKYO | KENKYU) 
Vol. XVI March 1987 


Chronology of the *Sihala Sources" 
for the Pali Commentaries (I )” 


Sodd Mori 


Published by 
International Buddhist Association 


(KOKUSAI-BUKKYO-TO-KYOKAI) 
c/o Kamoe-ji Temple 
17-1, 4-chome, Kamoe, Hamamatsu, Japan 


21 


22 


Chronology of the “Sihala Sources” 
for the Pali Commentaries CI)” 


Sodo Mori 


(Prof., Jēsai University, D.Litt.) 


Contents 


Chapter I. Introduction : the question and the methodology of investigation 
Chapter IL. Datable Sri Lankans : 128 persons 

1. Before Devanampiyatissa-raja 

2. Period of Devanampiyatissa-raja 

3. Period of Eļāra-rāja and Kakavannatissa-raja 

4 


Period of Dutthagāmaņī-rāja (n this volume) 


5. Period of Saddhātissa-rāja 
6. Period of Vattagamani-raja : including the five Dravidian kings 
7. Period of Coranāga-rāja 
8. Period of Kūtakaņņatissa-rāja, Bhātika Abhaya-rāja, and Mahādāthika 
Mahānāga-rāja 
9. Period of Candamukha-Siva-raja 
10. Period of Vasabha-rāja 
11. Period of Mahāsena-rāja 
Chapter III. Undatable Sri Lankans : 60 persons 
Chapter IV. Conclusion 


Chapter I. Introduction: the question and 


the methodology: of investigation 


The Pali Atthakatha literature, which refers to the Visuddhimagga 


and the commentaries upon the Pali canon, was written by several 
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commentators headed by Buddhaghosa in the fifth and sixth centuries. 
These Atthakathà texts were composed on the basis of numerous source 
materials mainly in old Sinhalese or Pali, which had been preserved at 
the Mahāvihāra in Anurādhapura, the capital of ancient Sri Lanka. 


These sources can primarily be classified in the following six groups : 


(1) the Tipitaka : the Pali canon 

(2) the three post-canonical texts : the Netlipakarana, Petakopadesa, 
and Milindapanha 

(3) the Pali Atthakathā texts themselves 

(4) the Sihala sources : the “Sihalatthakatha” 

(5) sources of schools other than the Mahavihara fraternity 


(6) other minor sources 


Of these source materials, although the canon and the three post-canonical 
works which originated in India are of course very essential the major 
and central material for the commentarial literature is still the Sihala 
sources (sometimes called the Sihalatthakatha). It is clear that without 
these Sihala sources, the Pali commentaries could have never been com- 
posed. The chronological study of them is, as is well recognized, one of 
the most important subjects in the field of the Pàli commentarial litera- 
ture. In order to locate this literature properly in the history of the 
whole Pali literature, we must consider two kinds of textual chronology : 
the first is the chronology of the present texts, which can be studied by 
the investigation of the Pali commentators’ lives, specifically of the dates 
of writing of each text in their life-times. This is the “ostensible date” 
of the commentaries. The second is the chronology of their Sihala sour- 
ces as a whole, which can also be made clear by the detailed analysis of 
the dates of all the persons who are referred to in all the texts concern- 
ed. This is the “real and substantial date” of this literature. The latter 
method was just hinted at by Dr. Adikaram’s search, though it is still 
inadequate and much improvement is needed.” The Sihala sources under 
consideration certainly contain some important sources which originated 


in India; they were introduced from there into Sri Lanka by a certain 
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date; and they were preserved in Sri Lanka. For these sources of Indian 
origin, a different chronogical study is necessary. However, as far as the 
main!body of the Sīhaļa sources which was produced and developed in that 
country (in other words, the Sihala sources of Sri Lankan origin) is con- 
cerned, its textual chronology can be well examined by the comprehensive 
analysis of the dates of the Sri Lankans being referred to in the Attha- 
kathā texts. Those who read through the Atthakathā texts will find in 
them abundant stories and episodes concerning these ancient Sri Lankans 
(as well as ancient Indians). These records are inserted in various pass- 
ages mainly as practical examples to give a better understanding about 
certain abstract interpretations of doctrine or about various points of dis- 
cipline. In adition, there can be seen in these texts many quotations 
from views and opinions of Sri Lankan (and Indian) monks on various 
doctrinal or disciplinary problems, which are on some occasions accepted 
and are on other occasions rejected by the Pāli commentators from the 
orthodox standpoint of the Mahavihara. In fact, these practical examples 
and views of persons in ancient Sri Lanka (and India) must have been 
recorded in the Sihala sources or closely connected with them, even if a 
part of the record was transmitted orally. Therefore, if the names of all 
such Sri Lankans (always including some foreigners — usually Indians — 
dwelling in the country), together with their stories and views and the 
statements concerning them, are collected from all the Atthakathā texts, 
and if then the dates of ther lifetimes can be judged individually by means 
of an investigation of all such statements relating to them, the upper and 
lower limits and other aspects of their dates as a whole can show the 
upper and lower chronological limits and other aspects of formation of 
the Sihala sources, i. e. the “real and substantial date" of the Pali Attha- 
kathas. 

Next, the methodological premises for this study will be further dis- 
cussed item by item: 

C1) With respect to the method of deciding the dates of these Sri 
Lankans, unlike ancient Indians whose dates are usually very uncertain, 
their dates are, generally speaking, possible to be fixed. The reigning 


periods of Sri Lankan kings are clear and exact to a considerable degree; 
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consequently the dates of persons other than kings, e. g. monks, nuns, 
queens, ministers, lay-followers, common people, etc. can, in many cases, 
be determined by searching the direct and indirect relations regarding 
political, social, Buddhist matters, etc. between the kings and these other 
persons. Yet it is almost impossible in this case to show the years of 
their births and deaths, which is the normal way of dating historical 
persons. Dating in this study cannot go beyond the level that a certain 
person was alive and did or said something in the reign of a certain 
king. Even in this way, however, there is a possibility of making a dif- 
ference of some decades. For instance, when a person is only once record- 
ed as having done or said something during a certain king’s time, if he 
was still very young at that time, and it happened in the king’s late 
period, he can be supposed to have lived well into the next king’s reign 
or even later ; whereas if he was already old, and it happened in the 
king’s early period, he can be supposed to have been living since the 
reign of the previous king or even earlier. I can in fact confirm that 
some persons lived during two or more reigns as will be described later. 
But generally speaking, such detailed information is not available. In the 
case of the dating of the kings themselves, it is also almost impossible to 
date their births and deaths. The only possibility is to consider that 
the reigns of the kings in many cases ended with their deaths; even so,, 


4 N 
their births are undatable. For the present chronological study of the i 


Sihala sources, the only possible way of dating the lifetimes of all the 
Sri Lankans concerned is by means of indicating the reigns of the kings 
who were reigning when particular persons lived. 

C2) Three more difficult points with reference to the examination of 
the dates of the Sri Lankans concerned will now be explained: 

The first is the problem of identifying persons with the same name. 
There are many Sri Lankans with the same basic name. Some of them 
are differentiated by other special prefixed names or epithets, i. e. the 
names of monasteries or places where they resided ; specific titles or spe- 
cialist names (Tipitaka, Dīghabhāņaka-) ; or modifying names which 
indicate their seniority in their family, in age, or in the Order (Maha-, 
Cüla- =Culla-). There are, however, many persons who are called by 
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their basic names only. In addition, some persons with different names 
can be, identified as one and the same person. Such being the case, it is 
very important and necessary to identify as far as possible all persons 
with similar or related names by means of the comparison of their actual 
names, their deeds and views recorded, the legends and stories about 
them, and other passages in which they are referred to. 

[3] The second difficulty is the problem of the historicity of the sto- 
ries in the Atthakatha texts. The historicity of these stories is sometimes 
doubtful, and some, moreover, are partially embellished and exaggerated. 
However, even if some of the stories are fictional, they should still be 
taken into consideration together with real historical events, because it 
is not the historical facts as a whole, but the direct or indirect relations 
between the kings and the other Sri Lankans that must be examined as 
part of the chronological study of the Sihala sources of the texts which 
record them as a fact. In addition, even a fictional relation of a particu- 
lar king with a particular person can be regarded as a clue in such a 
specific investigation, because we can deduce that there must have been 
some sort of relation between the two, as a result of which the fictional 
story about them was produced. There is no possibility, generally speak- 
ing, of creating any fiction between persons who have had no relation 
at all. Moreover, when we take into consideration all the Sri Lankans 
appearing in all the Atthakatha texts (not merely some of the persons 
appearing in some of the texts), the final conclusion of the whole inves- 
tigation must be reliable to a considerable degree. In any case, so long 
as historical facts and fictional stories in the Atthakathā texts cannot stric- 
tly. be differentiated on clear evidence, it is the only creditable and prac- 
tical method to examine all the persons concerned in all the texts concern- 
ed under certain conditions which are now being discussed in this in- 
troductory chapter. 

[4] The third difficulty is the problem of a certain lack of certainty 
about the dating of some individuals. There are two kinds of case in 
this respect : one is the instance in which a person can be dated as a 
result of creditable record or story, and the other is the instance in which 


à person can be dated as a result of a rather uncertain statement argu- 
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mented by mere supposition. Such a lack of certainty about the dating 
of persons cannot be avoided in spite of all our efforts, though the for- 
mer cases are fortunately in the majority. On the other hand, there re- 
main many persons whose dates cannot be fixed at all. In this situation, 
the only possible way is to analyse all the cases, including those which 
are less certain, and then to make a final all-embracing judgement. 

C5) Despite the fact that I have insisted that all the Sri Lankans in 
all the Atthakathā texts should be taken into consideration together, the- 
re are a few exceptions. One is the Sri Lankans who are referred to in 
the prefaces and afterwords of the texts. These prefaces and afterwords 
in Pali were, needless to say, written by the authors themselves or some- 
times by some later persons. Therefore these passages can be very impo- 
rtant and useful materials for the study of the writing of the Pali Attha- 
kathà texts themselves, yet they have no direct connection with their 
source materials and are of no use for the study of the chronology of the 
sources. Consequently the Sri Lankans referred to in these prefaces and 
afterwords should not be examined together with the other Sri Lankans 
in the main body of each text. 

Another exceptional part is the Bāhiranidāna (Introduction) of the 
Samantapasadika, and specifically the Acariyaparampara (Succession of 
the Teachers) in it. The Bahiranidana is a rather unique section. As 
is well known, it is not an ordinary commentarial section on the canon) 
but it gives a chronicle of the dynasties and desribes the early history of^ 
Buddhism in ancient Sri Lanka, which has some common content with 
the Dipavamsa and Mahavamsa. It is regarded as having been derived 
from the same sources. In any case, the Sri Lankans referred to in the 
Bahiranidána as part of a historical statement, should not be treated in 
the same way as those in the other parts of the Atthakathās. Special 
treatment for each of these Sri Lankans in the Bahiranidana will be ex- 
plained in detail later in the chapter of Conclusion. Besides the other 
portions of the Bahiranidana, specific attention must be paid to the Aca- 
riyaparampara. This is a record of the succession of the Vinaya from 
India to Sri Lanka. Its essential nature is the continuous transmission 


of the Vinaya from master to disciple, The majority of these Vinaya 
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masters are Sri Lankan elders. An attempt has been made by Dr. Adi- 
karam to identify them with certain well-known eminent elders. Howe- 
ver, his view is in contradiction to the essential nature of the Acariya- 
paramparā, which is that the masters must be in chronological order. 
Prudent further search is, thērefore, necessary in this matter, and a fac- 
ile identification of the elders in the Acariyaparamparé with those in 
other sources should be avoided. In any case, a chronological study of 
the Sihala sources should be done firstly on the basis of the dating of 
the Sri Lankans apart from those in the Acariyaparampara, and secon- 
dly the elders themselves in the Acariyaparampara should be compared 
carefully and identified with other elders in the other sources, beating in 
mind its essential nature which was mentioned above. 

[6] As has already been explained, the persons appearing in the Attha- 
katha texts can initially be classified into two groups: Sri Lankans and 
non-Sri Lankans (normally Indians). A few of them, however, are of 
unknown nationality. Such persons of unknown nationality are necessa- 
rily excluded from the present investigation. Their dates are usually 
ambigous. Other classes of persons should also be excluded: there is a 
very close relation between the Atthakathà texts and some historical works 
such as the Dipavamsa and Mahāvamsa, but sometimes different sta- 
tements about one and the same person can be found. It is of course 
necessary with respect to such persons to refer to the statements about them 
in these historical works. Yet those who are recorded only in the historical 
works cannot be included in the present investigation, although these 
records confirm that such Sri Lankans actually lived. 

There are some Sri Lankans whose dwelling places, deeds, views, etc., 
are recorded in detail, but who remain anonymous. They also cannot be 
employed in the investigation. A good example is an unknown Sri Lan- 
kan whose record starts with the following passage : “Sihaladipe Kalaga- 
mavāsi amacco viya......... ." (SnA I-30). Those persons, however, whose 
names can be known from the comments of the Tīkās can properly be 
made use of. 

[7] As has already been explained, the chronology of the Sihalese 
kings is one of the most important parts of this study. It is the real key 
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to the dating of the persons under consideration. With regard to this 
chronology, W. Geiger’s List of Sinhalese Kings which is contained in 
his English translation of the Cūlavamsa published in 1929? has been 
adopted by many scholars. On the other hand, since his list appeared, 
several large or small emendations have been made to it, mainly by Sri 
Lankan scholars.” Of these various chronological lists of the Sinhalese 
kings, I adopt for the present study the most recent list by S. Paranavi- 
tana, which is given as a supplement to A Concise History of Ceylon, 
which he co-edited. In cases where the dates of kings’ reigns are left 
blank in this list, the corresponding dates in Geiger’s list will be shown, 
if it seems necessary. 

(83 To the best of my knowledge, the total number of Sri Lankans 
to be investigated amount to 188. They can be divided into two groups: 
datable (128) and undatable persons (60). These groups will be discuss- 
ed in the following two independent chapters. The datable persons can 
be further classified by means of the dates of the kings in whose reigns 
particular individuals lived. As a general male, the examination will be 
made reign by reign, but sometimes two or more reigns of kings who 
ascended the throne in succession or in parallel, are examined together 
as a single period. All these datable persons are grouped period by pe- 
riod; they are arranged in the Pāli alphabetical order of their name; and 
they are numbered continuously (Nos. 1-128) for the convenience of re- 
ference in the investigation. With respect to the undatable persons, their 
sources and other minimum information about them will be noted. They 
are also listed in their Pali alphabetical order and are numbered contin- 


uously following the datable persons (Nos. 129-188). 
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Chapter IL Datable Sri Lankans: 128 persons 


+ 


1. Before Devanampiyatissa—raja (before B.C. 250) 


No. 1 Vijaya-rāja 

No. 2 Panduvasadeva-raja 
No. 3 Abhaya-rāja 

No. 4 Pakuņdakābhaya-rāja 
No. 5 Mutasīva-rāja 


The names of the above five kings occur once together in the Bahira- 
nidāna of the Samantapāsādikā.” In this passage, they are referred to as 
the first five kings of the Vijayan Dynasty and the dates of their reigns 
are given in comparison with the kings of Magadha headed by Ajatasa- 
ttu. More detailed similar records are found in the Dipavamsa and Ma- 
havamsa,” but these are little more than a legend. Therefore the dates 
of these kings which were shown in Geiger’s list remain blank in Para- 
navitana’s list. In the latter list, the first king whose reigning date is 
given is Devánampiyatissa, a contemporary of King Asoka. However, 
the dates of the several kings succeeding Devānampiyatissa are again 
blank in Paranavitana's list. In any case, these five kings, except for 
Mutasiva, are referred to only once in the passage mentioned above. Only 
Mutasiva is mentioned at two other places in the Bahiranidana. He is, 
however, recorded in these places merely as Devanampiyatissa’s father, 
and no information is given about his own views and no stories are re- 
lated about him. His reigning date is given as B. C. 307-247 in Geiger's 
list, whereas it is blank in Paranavitana's list, as mentioned above. 
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2. Period of Devānampiyatissa-rāja (B.C. 250—210) 


No. 6 Anulāttherī (VA I-80ff., 90f.) 

She was once the wife of Mahānāga who was the younger brother and 
sub-king of Devānampiyatissa (No. 16). She is mentioned as having en- 
tered the Order as a disciple of Sanghamittattheri (No. 22), the founder 
of the Bhikkhuni Sangha in ancient Sri Lanka, together with five hund- 
red girls and five hundred court-ladies.? A similar story is 5 also found in 
the Mahāvamsā.” 


No. 7 Abhayatthera (DA III-786; MA I-290; SA III-155; AA I-54; 
VibhA p. 275) 

The passages of the story concerning him in the above sources are bas- 
ically identical The story describes him as the *upatthitasati-puggala" 
(person whose attention is concentrated), together with Tissadattatthera 

(No. 14). Tissadatta is considered to have lived in the late period of 
Devánampiyatissa and the periods of the two kings who succeeded him, 
i. €. Uttiya and Mahāsīva (the,end of the third century B. C. to the 
first half of the second century B. C.). As Abhaya is listed after Tissa- 
datta in the above story, the former is supposed to have been a younger 
contemporary of the latter. Malalasekera! assumed him to have been one 
of the three Abhayattheras, i.e. Mahágatimba-Abhaya (No. 168), Digha- 
bhāņaka-Abhaya (No. 82), and Tipitaka-Cü]a-Abhaya (No. 106). These 
three elders with the same basic name are enumerated in the passage 
which comments upon the word “upatthitasati” in DA (II-530).'” 


No. 8 Abhayarajakumara (VA I-90)!” 
According to the above source, he was the elder brother of King De- 


vanampiyatissa. 


No. 9 Aritthatthera (Maha-Arittha VA I-82, 90, 101f. Cf. Mhv 
chap. XI v. 20; XVI 10; XVIII 3; XIX 5, 12, 66; XX 54) 
He was a nephew of King Devānampiyatissa (No. 16), and once work- 
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ed as Minister of the king. He became, later on, a disciple of Mahin- 
datthera (No. 20) and seems to have gained Arahant-ship. He is record- 
ed as having died in the reign of Uttiya, the king who succeeded 
Devānampiyatissa. 

No. 10 Iddhiyatthera (Itthiya, Ittiya VA I-64, 69, 70, 72; DhsA 
p. 32. Cf. Dpv chap. XII v. 12; Mhv chap. XII v. 7) 

He is mentioned as being one of the four elders who came to Sri Lan- 
ka on a Buddhist mission followihg Mahindatthera (No. 20). Therefore 
he lived in the reign of Devānampiyatissa. 


No. 11 Uttiyatthera!? (VA 1-70. Cf. Dpv chap. XII v. 12; Mhv chap. 
XII v. 7£) 

He was one of the elders headed by Mahindatthera (No. 20), who came 
to Sri Lanka on a Buddhist mission in the period of Devānampiyatissa. 


No. 12 Kalasumanatthera (VA I-104) 

According to the above source, he was a disciple of Mahā-Aritthatthera 
(No. 9), together with Tissadatta (No. 14) and Dighasumana (No. 15). 
As Maha-Arittha seems to have died in the late period of King Uttiya 
(B. C. 207-197 acc. to Geiger), the successor to Devanampiyatissa,™ 
Kālasumana himself, as being his disciple, probably was active in the 


late period of Devanampiyatissa and the reigns of Uttiya and Mahāsīva 
(B. C. 197-187 acc. to Geiger). 


No. 13 Tissa-daharabhikkhu (VA VII-1336) 
He had some connection with the Jambukola (-vihàra) : he was perhaps 
a resident in the monastery. In the above source, Tissadatta (No. 14) is 


also mentioned, so that he can be assumed to have been contemporaneous 
with Tissadatta. 


No. 14 Tissadattatthera (Vis II-403; VA 1-104; DA III-786 ; MA I- 
290; SA III-155; AA Il-54; VibhA pp. 275, 387, 389. Cf. VA 1-62) 
Among the above sources, VA (1-104) states that he was a disciple of 
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Mahā-Aritthatthera (No. 9), along with Kalasumana (No. 12) and 
Dighasumana (No. 15). As has been explained above with reference to 
Kalasumana, Tissadatta, as being Maha—Arittha’s disciple, can be supposed 


to have lived in the late period of Devānampiyatissa and the reigns of--— 


Uttiya and Mahāsīva. 


No. 15 Dighasumanatthera (VA 1-104) 

He is mentioned only once in the Bahiranidana of VA as shown above. 
He is referred to there as one of the disciples of Mahā-Arittha (No. 
9), together with Kāļasumanatthera (No. 12) and Tissadattatthera (No. 
14). As has been explained above with reference to his fellow disciples, 
he seems to have been active in the period covering the late years of 
Devanampiyatissa and the two following reigns. There is a possibility 
that he is identical with an undatable elder with a similar name, Digha- 
summa (No. 155). This point will be further discussed later when deal- 


ing with the latter person. 


No. 16 Devanampiyatissaraja (VA 1-69, 70, 71, 72, 74, 84, 91, 98, 102) 
He was a contemporary of King Asoka, and very famous as the Sri 
Lankan king who officially accepted Buddhism from India for the first 
time. The date of his reign is "B. C. 250-210" in Paranavitana's list, 


which is earlier than that in Geiger's list by three years. 


No. 17 Bhaņduka-upāsaka (VA I-71. Cf. Dpv chap. XII, vv. 26, 39, 
625. ; Mhv chap. XIII, vv. 16, 18) 

He was a follower of the Buddhist mission headed by Mahindatthera 
(No. 20), who came from India to Sri Lanka in the reign of Devanam- 
piyatissa. He is mentioned as having entered the Order in Sri Lanka, 


and as having gained Arahant-ship. 


No. 18 Bhaddasalatthera (VA I-64, 70. Cf. Dpv chap. XIL v. 12; 


Mhv chap. XII, v. 7 £.) 
He was one of the elders who came from India to Sri Lanka following 


Mahindatthera (No. 20) in the reign of Devanampiyatissa. 
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No. 19 Mattābhayatthera (VA 1-103. Cf. Mhv chap. XVII, vv. 57ff.) 
He was a younger brother (kanitthabhatar) of King Devānampiyatissa. 


No. 20 (Mahā)-Mahindatthera (VA I-50, 51, 52, 62, 64, 69, 70, 71, 
73, 79, 80, 83, 84, 86, 90, 91, 100, 102, 103; DA I-131 ; SA III-143; 
DhpA 1-100; ItvA II-84, 154; ApA p. 9) 

It is a well-known historical. event that Mahindatthera, who is regard- 
ed as a son (or a younger brother) of King Asoka, officially transmitted 
Buddhism to Sri Lanka in the reign of Devanampiyatissa. The year of 
his death is considered to have been in the eighth year of the reign of 
King Uttiya, the successor to Devanampiyatissa, i. e. at the end of the 
third century B. C.!9 


No. 21 Meghavaņņābhaya-amacca (VA 1-102) 

According to the above source, which is the only one concerning him, 
Devānampiyatissa built, at a place where Meghavaņņābhaya's residence 
had once existed, an assembly hall(mandapa)like the one that King Ajata- 
sattu bad constructed for the Great Convocation. It is certain, consequent- 
ly, that Meghavaņņābhaya was a Minister (amacca) of Devanampiyati- 
ssa. According to Mhv (XXXVII, 17ff.), there lived another Minister 
with the same name in the reign of Mahāsena. He is of course a differ- 
ent person from tlie Meghavaņņābhaya under consideration. 


No. 22 Sanghamittattheri (VA I-51, 52, 55, 69, 90, 91, 97, 100, 101. 
Cf. Mhv chap. XX, vv. 48-52) 

Legend has it that she was a daughter of King Asoka, and also a sis- 
ter of Mahindatthera (No. 20). Moreover, she is very famous as the 
founder of the Bhikkhuni Sangha in ancient Sri Lanka in the reign of 
Devanampiyatissa. According to Mhv, she died in the ninth year of 
Uttiya, the king who succeeded Devānampiyatissa, i.e. at the end of the 
third century B. C. 


No. 23 Sambalatthera (VA 1-64, 70. Cf. Dpv chap. XII, v. 12; Mhv 
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chap. XII, v. 7f.) 
He was a member of the Buddhist mission headed by Mahindatthera 
(No. 20), who came to Sri Lanka in the reign of Devanampiyatissa. 


No. 24 Sumana-sāmaņera (VA 1-69, 71, 78, 83f., 91, 96, 98 poct 
Dpv chap. XII, v. 12; Mhv chap. XIIL vv. 4, 18, etc.) 

He is regarded as a son of Sanghamittā (No. 22), and was a member 
of the party led by Mahindatthera (No. 20), which came to Sri Lanka on 
a Buddhist mission during the reign of Devanampiyatissa. 


3. Period of Eļāra-rāja (B. C. —161) and Kakavannatissa- 
raja (B. C. —161) 


Elàra was a Dravidian king who ruled the Northern part of Sri Lanka, 
living in Anurādhapura, the then capital He died in B. C. 161 in the 
battle against King Dutthagāmaņī (No. 37), who attacked Anuradhapura 
from the Southern region in order to drive out the Dravidians from there. 
Although the date of his reignfis blank in Paranavitana’s list, it can be 
dated as “B. C. —161”. King Kākavaņņatissa was not the ruler of the 
whole island either, but a local king who lived in Mahāgāma, the local 
capital of the Southern area. He governed this area only. He was the 
father of Dutthagāmaņī and Saddhātissa. However, the date of his en- 
thronement is unknown. His death at the age of sixty-four, i. e. the end 
of his reign, is considered to have been in B. C. 161, just before Duttha- 
gāmaņī marched from Mahāgāma to Anurādhapura. Therefore Elàra and 
Kakavannatissa were contemporaneous kings who ruled the North and the 
South of the country respectively. The persons belonging to this period 
will be investigated separately in relation to each king. 


(1) Period of Elara-raja 


No. 25 Dighajantu- (or Dighajanta-)Damila (MA IV-234; AA II- 
230 f. Cf. Mhv chap. XXV, vv. 54, 58.ff., 76) 
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The passages in MA and AA shown above are the same. His date can- 
not be known from them. According to Mhv given above, he, as a Da- 
mila was the best warrior (yodha) of King Elàra, and fell, following his. 
master in B. C. 161, on the battle field against Dutthagāmaņī's army. 


^ 


(2) Period of Kakavannatissa-raja 


No. 26 Ayyamittatthera (or Mahamittatthera DA III-790 f. ; MA I- 
294 £. ; SA TII-159; AA II-59f. ; VibhA p. 279) 

He was a resident of Kassakalena, and was also called Mahámitta. A- 
mong the above sources which are basically identical, only AA has the 
passage “Mahamittattherassa viya Piņdapātiyatissattherassa viya ca," which 
is followed by the stories about Mahāmitta and Pindapatiyatissa (No.29). 
As the latter person was a contemporary of King Kakavannatissa, the 
former is deduced to have also lived in the same king's reign. 


No. 27 Kakavannatissa-raja (AA II-64. Cf. Dpv chap. XVIII, v. 20 ; 
IXX, 20; XX, 1; Mhv XXII, 1ff.) 

As far as the Atthakatha texts are concerned, he occurs only at the 
one place shown above. But he is referred to in detail in Dpv and Mhv. 
He was a great grandson of Mahānāga, younger brother of Devanampi- 
yatissa, and lived in Mahāgāma as the local king of the Rohana area, 
the Southern part of ancient Sri Lanka.!9 Consequently his name cannot 
be found in the chronological list of the Sinhalese kings. His sons, how- 
ever, were Dutthagamani (No. 37) and Saddhātissa (No. 69), who became 
in succession kings of the whole country, residing in Anurádhapura. 
He passed away in B. C. 161 at the age of sixty-four.'” 


No. 28 Darubhandaka-Mahatissatthera (AA II-60ff.) 
He is described only once in the above source. The story about him 
is six pages long: it tells of an offering made by him, as a poor wood- 
seller. In this story, Ambariyavihāravāsi-Piņdapātiyatissatthera (No. 29) 
accepted his offering, and then Kakavannatissa praised him at the end 


of the story, which proves that he lived in this king's reign. 
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No. 29 Pindapatiya-Tissatthera (AA II-60ff.) 
He was a resident of Ambariyavihāra and is referred to only once in 
the above source. Here in this story, King Kakavannatissa also appears: 


he must have been contemporaneous with him. 


4. Period of Dutthagamani (B. C. 161—137) 


No. 30 Anulatthera (DhpA IV-50f.) 
In the above source, not only he but also Sumanā (No. 66), wife of 
Lakuntaka-Atimbara who was a Minister of Dutthagāmaņī appears : he 


can be regarded as living in this king's reign. 


No. 34 Asubhakammika-Tissatthera (or Maha-Tissatthera Vis I-20 ; 
DA III-778; MA 1-282; SA III-165 ; AA I-47 ; JA III-534; ItA 11-179; 
VibhA p. 270) 

Among the above sources, DA, MA, SA, AA, and VibhA agree with 
each other ; ItA is almost identical with them. According to these, he 
was „a person who practised the meditation on impurity (Asubhakammi- 
ka). DAT and MAT!9? comment upon him as follows : — 

Asubhakammika-Tissatthero daņtatthidassāvī. 

(Impurity-meditator Tissatthera is a person looking at a tooth-bone.) 

On the other hand, in Vis, etc. (Maha)Tissatthera, an incumbent 
of Cetiyapabbata, is mentioned as a person, looking at a female tooth- 
bone, who meditated on impurity to gain Arahant-ship. The above 
Asubhakammika-Tissa and (Mahā)Tissa seem to have been identical. 

In MhvT (II-553), however, the following passage is found : 

Tam samipe thito Rohanajanapade Mahāgāmasamipe Kotapabbataviha- 

ravāsī Asubhakammikatissattherassa upajjhāyo Mahātissatthero.... 

From this passage, it is clear that Mahā—Tissatthera was an incumbent 
of Kotapabbatavihāra near Mahāgāma in Rohaņa district, and the precep- 
tor of Asubhakammika-Tissa. If we compare this statement of MhvT 


"with those of the other sources, the following suggestions can be made :— 
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1) Asubhakammika-Tissa was an incumbent of Cetiyapabbata and was 
called Mahā-Tissa, while his preceptor was an incumbent of Kotapa- 
bbatavihāra in Rohana and was also called Mahà-Tissa. 

2) If it is to be doubted that the preceptor and the disciple were both 
called by the same name, Mahā-Tissa, then Tissa as an incumbent 
of Cetiyapabbata would be Asubhakammika-Tissa ; another Tissa as 
an incumbent of Kotapabbatavihāra would be Mahā-Tissa. 

3) The Mahā-Tissa referred to in Vis etc.” was an incumbent of Ceti- 
yapabbata, and his disciple was Asubhakammika- Tissa: both, precep- 
tor and disciple alike, practised the meditation on impurity. 

In any case, there must have been some confusion in the information 
available about these two Tissas. 

Furthermore, Mahā-Tissa is mentioned in MhvT (11-553) as the per- 
son who told Ambapāsāņavāsi-Cittaguttatthera that the sermon on the Ra- 
thavinitasuttanta and the description of the Dhātunidhāna of the Maha 
cetiya, which were given in the Lohapāsāda by Cittagutta to 12,000 
monks and nuns, were not full enough. This account was given when 
the Maha Thüpa was completed under the patronage of Dutthagamani : 
Cittagutta and Maha-Tissa were certainly contemporaneous with this 
king. 

Consequently, we can conclude that Asubhakammika-Tissa as a disci- 
ple of the above Mahā-Tissa (quite probably younger than his preceptor) 
also lived in the reign of the same king, and presumably he lived until 


the following reign, i. e. that of Saddhātissa. 


No. 32 Kujja- (or Khuddaka-)Tissatthera (AA II-247) 

He was named Mangaņavāsi-Kujjatissa and became an Arahant. The 
above source gives the story of King Saddhātissa and himself : he must 
have lived in this king's reign. (He is described as having died during 
the reign.) While an elder named Khudda(ka)tissa who resided at the 
same Mangana is mentioned in Mhv and JA?» as having been offered a 
special meal by Dutthagāmaņi and also as having been one of the elders 
who came late to the meetings held at the five places such as Kuddāļa. 
Because of the similarity of their names, i. e. Khujjatissa (Humpbacked 


s61 


39 


40 


Chronology of the “Sihala Sources” (Mori) 


Tissa) and Khudda(ka)tissa (Little Tissa), and of the identity of their 
residences, these two Tissas can be regarded as one and the same. Mala- 
lasekera and Adikaram had the same view.22 In short, he was active in 


the reigns of Dutthagāmaņī and Saddhātissa. 


No. 33 Kutumbiyaputta-(Maha-)tissatthera (Vis I-48 ; SA 11-295 ; 
AA 1-49. Cf. Mhv chap. XXIV, vv. 16 ff.; XXXII, 55; MhvT II-598) 

According to the above Mhv, when Dutthagāmaņi intended to offer 
food to the Order on the occasion of his running away from the battle 
of Cülahganiyapitthi against Saddhatissa and made a proclamation about 
it, it was this Kutumbiyaputta(Mahā)tissa who was sent there by Go- 
tamatthera who heard the proclamation with his heavenly ear at Piyangu 
Island. There is a story very similar to this in AA (II-212 f£). Yet in 
this story, it is not Kutumbiyaputta(Mahā)tissa, but Bodhimatu-Maha- 
tissa (No. 45), who heard the proclamation and flew over to that place. 
There is also another Kutumbiyaputtatissatthera who lived in Savatthi at 
the time of the Buddha.” He is of course different from the person with 
the same name under discussion. The latter can be regarded as living 


in the reign of Dutthagamani. 


No. 34 Cilapindapatika-Tissatthera (AA 1-36) 

He was a resident of Gāmeņdavālavihāra in Rohana district. Vis and 
MA refer to a person with the same name whose residence is unknown : 
there is the possibility that these two persons with the same name are 
identical. On the other hand, there is another elder who was called 
Girivihāravāsi-Cūļapiņdapātika—Tissatthera (No. 146): there is also the 
possibility that this person is also the same as the elder under discussion. 
The Cülapindapátika-Tissa now in question made Milakkhatissa (No. 59) 
enter the Order. The latter probably lived in the time of Dutthagāmaņī, 
so that the former as his preceptor must have lived at the same time. 
This preceptor dwelling in Rohana seems to have been called *Cülapinda- 
pátika-Tissatthera" in comparison with Pindapátiya-Tissatthera (No. 29) 
who lived at Ambariyavihara also in Rohana in the reign of Kakavanna- 


tissa, father of Dutthagimani : Cülapindapátika-Tissa must have been 
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younger than Pindapatiya—Tissa. 


No. 35  Cülasumanatthera (Vis II-634; VibhA p. 489) 

He was called Nikapeņņakapadhānagharavāsi-Cūļasumana. The Nika- 
pennakapadhànaghara was on Cittalapabbata. According to the above 
sources, which are the same, he is listed as one of the persons who wrong- 
ly understood themselves to be Arahants, because their lust, which was 
being suppressed by the power of meditation, had not arisen: the others 
were Uccavālikavāsi-Mahānāgatthera (No. 50) and Hankaņakavāsi-Mahā- 
dattatthera (No. 48). It is mentioned that the above Mahānāga was the 
preceptor of Dhammadinnatthera, a resident of Talaügaratissapabbata (No. 
38), by whose effort the preceptor finally attained Arahant-ship. MA (I- 
184f.) relates that this Dhammadinna led two elders who, owing to their 
arrogance, had wrongly understood themselves to be Arahants, to true 
Arahant-ship. This passage does not make clear the names of these two 
elders, but only mentions them as follows : — “one great elder in the 
Monastery of Hankana” (Hankaņavihāre eko mahatthero) and “a similar 
elder on Mount Cittala" (Cittalapabbate tádiso thero). These two anony- 
mous elders, however, must have been the Hankanakavasi-Mahadattat- 
thera mentioned above and the Nikapeņņakapadhānagharavāsi-Cūļasumana 
on Cittalapabbata under consideration. Thus we can conclude that the 
elder under consideration was a contemporary of the above Dhammadinna, 


who lived in the reign of Dutthagamani. 


No. 36 Tissa-amacca (AA II-212. Cf. Mhv chap. XXIV, vv. 20ff.) 
According to the above sources, he was an attendant (cūļhupatthāka) 
of Dutthagāmaņī, and when his king was defeated by Saddhatissa in the 
battle of Cūļangaņiya(-pitthi), he alone followed his king in his escape 
from the field. Therefore it is certain that he lived in the reign of Du- 

tthagamani.?9 


No. 37 Dutthagāmaņī Abhayaraja (VA 1-102 ; DA 11-640; AA II- 
212, 379; SnA I-71; DhpA IV-50; JA II-414; CNdA p. 112; ApA p.157; 
DhsA p. 80. Cf. Dpv chap. XVIII, v. 53; XIX, 1ff.; Mhv chaps. XXII- 
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XXXII) 

He is well-known as one of the greatest kings in ancient Sri Lanka, 
who retook the capital of Anurádhapura from the Dravidian forces and 
who built the Lohapāsāda, Mahāthūpa, etc. there. The date of his reign 
is B. C. 161-137. 


No. 38 Dhammadinnatthera (Vis 11-392, 634f. ; MA 1-184; AA 1-42f. ; 
VibhA pp. 389, 489. Cf. Mhv chap. XXXII, vv. 29f., 52 ; MhvT II-606) 

The name of his residence varies and is not identical in the above 
sources, of which the passages of Vis (11-634 f.) and VibhA are the same. 
According to Mhv, he was one of the five great elders who were offered 
a special meal by Dutthagāmaņi at the time of the Akkhakkhāyika Fa- 
mine; and according to MhvT, he was also one of the elders who were 
offered a meal by Prince Sali, son of Dutthagamani, in the prince’s pre- 
vious life. The latter story also suggests that he was contemporaneous 


with Dutthagamani and Sali. 


No. 39 Dhammapadabhanaka-Mahatissatthera (DhpA IV-51) 

He was an inhabitant of Mandalarama, and is referred to only once 
in the above source, from which it is clear that he lived at the time of 
Dutthagāmaņī. He is entirely different from Maņdalārāma(ka)-vihāra- 
vāsi-(Mahā-) Tissatthera (No. 91), who lived in the reign of Vattagāmaņi. 


No. 40 Nandimitta- (or Nandhimitta-)tthera (DA I-90 ; MA III- 
223. Cf. Mhv chap. XXIII, vv. 2 fL; XXV, 21ff.) 

The above passages concerning him in DA and MA are the same, and 
give no information about his date. Mhv states that he was one of the 
ten great warriors (mahā-yodha) of Dutthagamani who were brave in 
the battle against King Eļāra's army. His date is approximately the same 
as that of his king. 


No. 41 Pathavicālaka-Dhammaguttatthera (JA IV-490. Cf. Mhv 
chap. XXXII, v. 50; MhvT II-606) 


According to the above Mhv, he was one of the elders who were offer- 
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ed a special meal by Dutthagāmaņī on the occasion ot the severe famine 
occurring in his reign : he was therefore a contemporary of this king. 
Cf. No. 44 Phussadevatthera. 


No. 42 Pitamallatthera (DA III-748; MA 1-234; SA II-295; AA I- 
49): 

Among these sources, DA and MA are identical. In SA he is referred 
to together with Kutumbiyaputta-Mahātissatthera (No. 33); and in AA 
he is also referred to together with him and two other elders, Milakka- 
tissa (No. 59) and Gāmantapabbhāravāsi-Mahāsīva (No. 57). Of these 
four persons, Mahatissa and Mahāsīva can be proved to have lived in the 
reign of Dutthagümani: the other two including the person now in 
question can be regarded as having lived in the same reign. 


No. 43 Punabbasukutumbikaputta-Tissatthera (VibhA p. 389) 

According to this single source, he went to the other side of the sea, 
i.e. to India, and was taught by Yonaka-Dhammarakkhitatthera (No.60). 
The Dhammarakkhita is mentioned as one of the elders who attended the 
ceremony at the completion of the Maha Thüpa in Anurādhapura at the 
time of Dutthagamani : the Tissa under discussion was therefore also ac- 
tive in this reign. 


No. 44 Phussadevatthera (Vis 1-228; JA IV-490, VI-30) 

He was an incumbent of Katakandhakāra. JA (IV-490) states that the 
following seven theras including him came late to the meetings held at 
Kuddala and four other places: 

(1) Pathavicalaka-Dhammagutta 

(2) Katakandhakāravāsi-Phussadeva 

(3) Uparimaņdalakamalayavāsi-Mahā-Sangharakkhita 

(4) Maliya-Mahādeva 

(5) Bhaggirivāsi-Mahādeva 

(6) Gāmantapabbhāravāsi-Mahāsīva 

(7) Kāļavallimaņdapavāsi-Mahānāga 

Of these seven, the fourth is recorded as being one of the five elders 
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who were specifically offered a meal by Dutthagāmaņī on the occasion of 
the Akkhakkhayika famine. . Furthermore, the first, fourth, and seventh 
are also described as elders who were offered a meal by Sali, son of Du- 
tthagāmaņī in his previous life history.2” Since the fourth appears in both 
these stories, all the theras in both of them can be regarded as contem- 
poraneous with Dutthagamani. 

On the other hand, JA (VI-30) also relates a similar story to the a- 
bove, which must have been derived from the same source. It lists the 
following seven elders as those who were late for the meetings held at 
five places, four of which are identical with four of the five in the a- 
bove story : 

(a) Mangaņavāsi-Khuddakatissa 

Cb) Mahavamsaka 

(c) Katakandhakāravāsi-Phussadeva 

(d) Uparimaņdakamālavāsi-Mahā-Rakkhita 

(e) Bhaggarivāsi-Mahātissa 

Cf) Gāmantapabbhāravāsi-Mahāsīva 

(8) Kalavelavási-Maha-Maliyadeva 

If we compare these these two lists, we can see that four theras in the 
first list are basically identical with four in the second list ((2) = C €), 
(3)=(d), C422 C8), and (6) =(£)), and probably a fitth is also 
the same ((5) = (e)). Then thera (a) is listed in the Mahàvamsa?? 
as one of the theras who were offered a meal by Dutthagamani during 
the famine. Consequently the four persons who can be dated here, i. e. 
(1), C422 C8), (7), and (a), can all be considered as belonging to 
the period of Dutthagamani. Therefore the remaining five including the 
Phussadevatthera under consideration ((b), (2) = (65, (32 = Cd), (5) 
-(e), (6)=(f)) can also be deduced as being contemporaries of the 


same king. 


No. 45 Bodhimatu-Mahitissatthera(AA II-213. Cf. Mhv chap. XXIV, 
vv. 16 ff. ; XXXII, 55) 

According to the above AA, he was the elder who heard with the heav- 
enly ear the proclamation of Dutthagamani's offer of a meal and flew 
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over to the place of proclamation. In the above Mhv, however, it is not 
he but Kutumbiyaputta-(Maha)-tissa (No. 33) who flew there. These 
two Mahatissas can be considered either as one and the same person or 
as two different persons who were confused because they had the identi- 
cal basic name. I regard thém as differerent. 


No. 46 Maliya-(Mahà)-devatthera 

His name, referred to in several sources, varies as follows : — 
Maliyadeva (MA V-101; AA 1-38) 
Kāļavelavāsi-Mahā-Maliyadeva (JA VI-30) 
Maliya-Mahadeva (or Malaya-Mahadeva, JA IV-490) 
Malayavāsi-Mahādeva (Vis 1-241; VibhA p. 224) 
Malaya-Mahadeva (Mhv chap. XXXII, v. 49) 
Kotapabbatavasika Malaya-Mahadeva (MhvT II-605) 

Putting all these names together, we can deduce that he was a (Maha)- 
devatthera who lived at Kotapabbata (in Rohana) or Kalavela and who 
came from Malaya (Maliya) district. As is explained in the item of 
Phussadevatthera (No. 44), he lived in the reign of Dutthagamani. 


No. 47 Mahātissatthera (AA I-42 f.) 

He is mentioned in the above source as an elder who was the teacher 
of meditation (kammatthāna-ācariya) of Talangaravāsi-Dhammadinnattliera 
(No. 38) and who finally attained Arahant-ship at the age of sixty with 
his disciple's assistance. As the disciple lived in the reign of Dutthaga- 
mani, the teacher, probably older than the disciple, can also be considered 


as living in the same reign. 


No. 48 Mahadattatthera (Vis II-634; VibhA p. 489) 

He was an inhabitant of Hankanaka. As has been examined in the 
item of Cūļasumanatthera (No. 35). “eko. mahātthero” in the Hankana- 
vihara recorded in MA (J-184) should be identified with him, because 
of the content of the story. This mahātthera is described to have been 
taught by Talangaratissapabbatavasi-Dhammadinnatthera(No. 38) : he must 
have been contemporaneous with Dhammadinna who lived in the reign 
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of Dutthagamani. 


No. 49 Mahadeva (or Mahātissa)-tthera (JA IV-490; VI-30) 

As has been explained in detail in the item of Phussadevatthera (No. 
44), the above two sources in the same text record slightly different 
names for the identical person: JA (IV-490) names him as Bhaggirivāsi- 
Mahadeva, and JA (VI-30) as Bhaggirivāsi-Mahātissa. This person is 
mentioned equally in these sources as one of the elders who came late to 
the meetings held at Kuddala and four other places. These meetings are 
concluded to have been held in the period of Dutthagamani. 


No. 50 Mahānāgatthera (Vis JI-634; AA I-50; VibhA p. 489) 

He was called Uccavālikavāsi-Mahānāga. Of the above three sources, Vis 
and VibhA are identical. According to them, he was a teacher of Talan- 
garavasi-Dhammadinnatthera (No. 38), who lived in the reign of Dut- 


thagamani: Mahānāga was also active in the same reign. 


No. 51 Mahanagatthera (DA II-558 f. ; AA IV-155) 

He is named as *Sáàmuddika-Mahanàga" in the above DA, and as “Sa- 
muddakavihāravāsi-Mahānāga” in MhvT (11-605 f.). Both in the above 
DA and AA, we can see a passage, *...Mahānāgattherassa bhāgineyyo 
Sangharakkhita-sāmaņero viya pathavim kampeti." This shows that he 
was an uncle of Sangharakkhita-sāmaņera (No. 63). According to the 
above MhvT, he is linked with the previous life story of Prince Sali, son 
of Dutthagāmaņi: Sali, when he was a smith called Tissa in his previous 
life, offered a special meal to eight virtuous elders including this Mahā- 
naga. In spite of the doubt of the historicity of this story, it is certain 
that he was closely connected with the legend of Sali, therefore he can 
be regarded as being a contemporary of Dutthagāmaņī and Sali. 


No. 52 Mahanagatthera (DA 1-190f.; MA I-258f.; SA III-187£. ; 
AA TI-246; JA IV-490; SnA 1-56 f. ; ApA p.146 f. ; DhsA p.399; VibhA 
p. 352 f.) 


He was a resident of Kalavallimandapa in Rohaņa district of the 
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Southern area. Of the above sources, DA, MA, SnA, ApA, and VibhA 
are basically identical, and give us no information about his date. 
MhvT (11-606) states, however, that he was one of the eight elders who 
were offered a special meal by Prince Sali, son of Dutthagāmaņī in Sāli's 
previous life. Moreover, as has been investigated in the item of Phussade- 
vatthera (No. 44), he is listed as one of the seven elders who were behind 
time at the five meetings in the reign of Dutthagāmaņī. Thus it can be 
deduced that he was contemporaneous with the king and the prince. 


No. 53 Mahà-Phussa(deva)-tthera (DA 1-189f.; MA I-257 f., II- 
369; SA III-187; SnA I-554.; ApA p. 145f.; VibhA p. 352) 

He was called Alindika (or Alindaka) vāsi-Mahā-Phussa(deva). Among 
the above sources, DA, SA, MA (1-257f.), and VibhA are identical not 
only with his story itself, but also with the passages of about twenty 
pages altogether which precede and follow it. It is stated that he prac- 
tised the gatapaccagatavatta for nineteen years and finally attained to Ara- 
hant-ship. Following this story concerning him, a story of Kalavalliman- 
dapavāsi-Mahānāgatthera (No. 52) occurs in all the above six sources. It 
relates that he also became an Arahant after continuing the same practice 
for sixteen years. These two elders’ practices are thus taken up together 
for the example of the gatapaccagatavatta. I consider, in such a case, 
that they were contemporary. If this is so, as Mahānāga was active in 
the period of Dutthagāmaņī as described before, Maha-Phussa(deva) 


now in question seems to have lived in the same period. 


No. 54 Mahāvamsakatthera (JA VI-30) 

An investigation about him has been made in the item of Phussadeva- 
tthera (No. 44). He was one of the seven elders who came late to the 
five meetings held at Kuddāla, etc. Of these seven, all the elders except 
him are referred to by their basic names, prefixed by the names of their 
living places (quite probably those of their monasteries). In addition, 
the corresponding story to the one above in the same text (JA IV-490) 
does not include his name or any similar one to his, despite the fact that 


most of the remaining names have their corresponding names in the other 
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source. Perhaps owing to this textual fact, the editor of JA of the PTS 
edition regarded this name not as an individual proper name, but as a 
prefix to the following name, i. e. “Mahavamsakatthero Katakandhakāra- 
vāsī Phussadevatthero.” However, we cannot find any other instance ot 
the same kind. Moreover, if “Mahavamsakatthera” were not the name 
of a person, no one would be able to understand what it was. I consid- 
er, therefore, that "Mahavamsaka" must be the name of an elder. If 
this is so, the number of elders referred to in JA (VI-30) becomes 
seven, that is the same as that of elders listed in the other source of the 
same text (JA IV-490). In any case, Mahavamsakatthera under consid- 
eration lived in the period of Dutthagāmaņī. just like all the other 


elders in these sources. 


No. 55 Mahavyaggatthera (AA II-247) 

He appeared in this source as a contemporary of Saddhātissa (No. 69). 
He is also mentioned in Mhv (chap. XXXII vv. 29f., 49-54) as one of 
the five elders who were served a special meal by Dutthagamani on the 
occasion of a heavy famine. Consequently he is regarded as having lived 


in the reigns of Dutthagámani and his successor, Saddhátissa. 


No. 56 Maha-Sangharakkhitatthera (JA IV-490; VI-30) 

He was a different person from Malayavāsi-Mahā-Sangharakkhita (No. 
95), and was named Uparimandalakamalayavasi-Maha-Sangharakkhita. 
He has been examined already in the item of Phussadevatthera (No.44) : 
he is referred to as one of the theras who came late to the five meetings 
held at Kuddāla, etc. in the period of Dutthagāmaņī. He was a contem- 


porary of this king. 


No. 57 Mahāsīvatthera (DA III-727 f.; MA V-23; AA I-40, 49; JA 
IV-490, VI-30) 

As many Mahāsīvatiheras with various names prefixed (or with none 
prefixed) are referred to in the Atthakathà texts, their identification is 
rather difficult but necessary. I have already studied this matter in de- 
tail. Mahāsīva discussed here is one of these Mahāsīvas, i. e. Gāman- 
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tapabbhāravāsi-Mahāsīva. As examined in my above article, *Vámanta- 
pabbhāravāsi-” read in the passages of JA should be corrected to "Gāman- 
tapabbhāravāsi-” like a variant from a manuscript given in the footnote 
of JA (IV-490). He is mentioned as one of the elders being late for the 
meetings held at five places in the reign of Dutthagāmaņi. He seems to 
have been called Gāmantapabbhāravāsi-Mahāsīva in order to discriminate 
him from an elder named Bhātivankara-Mahāsīva who also lived in the 
same king's period. 


No. 58 Matulatthera (DhsA p.347; VibhA p. 389) 

The above VibhA states that Suddhamma-sāmaņera (No. 64), who was 
a nephew of Talaūgaravāsi-Dhammadinnatthera (No. 38), a contemporary 
of Dutthagāmaņī, attended the meeting to discriminate the truth (dha- 
mmavinicchayatthāna) held by Mātulatthera and showed his adequate 
knowledge of the canon to the participants. From this passage. it can be 
deduced that Matula was active in the time of the same king. 


No. 59 Milakkha-(Maha-)Tissatthera (SA 1-332; AA I-35, 49; 
SnA 1-236. Cf. SA II-273£.) 

Of the above sources, SA (1-332) and SnA are identical. An elder 
named Milakkhatthera (not Milākkha-Mahā-Tissa) appears only in SA(II- 
273 £.), but he must be the same as Milakhha-Mahā-Tissa. In the passage 
of AA (1-49), which explains the āraddhaviriya, the following four elders 
are referred to: (1) Milakkha-Tissa, (2) Gāmantapabbhāravāsi-Mahāsīva 

(No. 57), (3) Pitamallakatthera (No: 42), (4) Kutumbiyaputtatissa (No. 
33). Among these four, it has been concluded from certain evidence that 
the second and fourth lived in the reign of Dutthagāmaņī. Accordingly, 
it can be deduced that the elder in question was contemporaneous with 
the same king. 


No. 60 Yonaka-(Mahü-)Dhammarakkhitatthera (VibhA p.389. Cf. 
Mhv chap. XXIX v. 39) 


Two Yonaka-Dhammarakkhitattheras lived in ancient India : one was 
a disciple of Assaguttatthera and also the master of Tissatthera, brother 
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of King Asoka. He was sent by Asoka on a Buddhist mission to Apa- 
rantaka Country ; he had no relation with Sri Lanka. The other elder 
with the same name was, according to Mhv shown above, a person who 
visited Sri Lanka from Alasandā of Yonaka together with thirty thousand 
monks in order to join the celebration of completion of the Mahāthūpa 
in Anurādhapura in the period of Dutthagamani. In addition, it is the 
same. Yonaka-Dhammarakkhita. who taught Punabbasukutumbikaputta- 
Tissa who came from Sri Lanka to India. Of course it cannot be consid- 
ered that an elder who had gone to Aparanta in the reign of Asoka, 
taught a monk coming over from Sri Lanka. In the period of Asoka, 
needless to say, Buddhism was transmitted from India for the first time 
to Sri Lanka, so that it can hardly be thought that a Sri Lankan monk 
went to India to study Buddhism as easly as the Asokan age. The thera 
under consideration, in any case, can be concluded to have been a con- 


temporapy of Dutthagāmaņī. 


No. 61 Lakuņtaka-Atimbara-amacca (DhpA IV-50f.) 
According to the above source, he was a minister (amacca) of Duttha- 


gamani. 


No. 62 Vanavāsi-Mahātissatthera (DA I-190 ; MA 1-258; SA III-187 ; 
SnA I-55f£. ; ApA p. 146; VibhA p. 352) 

The passages concerning him in the above sources are all basically 
identical According to them, he was a friend of Ālindika-Mahā-Phussa- 
(deva)tthera (No. 53). Mahà-Phussa is regarded as being a contempo- 
rary of Dutthagāmaņī: Mahātissa in this item also seems to have lived 


in the same king’s period. 


No. 63 Sangharakkhita-sāmaņera (AA IV-115) 

He was a different person from the one with the same name (No.101), 
who was a nephew of Sangharakkhitatthera (No. 100). Yet he was a 
nephew of Sāmuddika(vihāravāsi)-Mahānāgatthera (No. 51). As his 
uncle lived in the reign of Dutthagāmaņī. he can himself be considered 


as a younger contemporary of the same king. 
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No. 64 Suddhamma-samanera (VibhA p. 389) 

The above source states that he was a nephew of Talatigaravasi-Dha- 
mmadinnatthera (No. 38), who lived in the period of Dutthagāmaņī: he 
also lived in the same period. 


No. 65 Sumana (DhpA IV-50 f.) 

He is described in the above source as being a man of property, who 
dwelt in a village named Bhokkanta in the Southern area. As his daugh- 
ter, Sumanā (No. 66) became the wife of Lakunptaka-Atimbara, a 
minister (amacca) of Dutthagāmaņi (No. 61), he must also have lived 
in this king's period. 


No. 66 Sumana (DhpA IV-50f.) 

According to this source, she was once born as a young sow (sūkara- 
potikā) in the time of Gotama Buddha. After several rebirths, she was 
again born as a daughter of Sumana (No. 65) in Bhokkanta Village in 
South Sri Lanka, and later became the wife of Lakuņtaka-Atimbara, a 


minister of Dutthagāmaņi : she is certain to have lived in the reign of 
this king. 


Abbreviations 


References to Pali texts refer to the Pali Text Society’s editions unless 
otherwise specified below. 


AA Anguttaratthakatha 

ApA Apadànatthakathà 

CNdA Culla-Niddesatthakathà 

DA Dighatthakathà 

DAT Dighatthakathatika 

DhpA Dhammapadatthakathà 

DhsA Dhammasangani-atthakatha 

DPPN Dictionary of Pali Proper Names (n. 10) 
Dpv Dipavamsa 
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ItA Itivuttakatthakathā 
JA Jātakatthakathā 
MA Majjhimatthakatha 


MAT Majjhimatthakathātīkā (Chatthasangayana edition) 
Mhv Mahāvamsa 


MhvT Mahāvamsatīkā 

Nanden Nanden Daizokyo: Japanese translation series of the Pāli Ti- 
pitaka and some other Pāli texts, Tokyo 1935-41 

SA Samyuttatthakatha 

SnA Suttanipātatthakathā 

VA Vinayatthakathā 

VibhA Vibhangatthakathā 

Vis Visuddhimagga 

VisT Visuddhimaggatikà : Paramatthamafijüsà (Buddhaghosácariya's 
Visuddhimaggo with Paramatthmafijüsátika of Bhadantácariya 
Dhammapala, ed. by Badari Nath Shukla, revised by Rewata- 
dhamma 3 vols., Varanasi 1969—71) 

Notes 


1) This is a revised and abridged translation of Part II of my Japanese book 
entitled, Pali Bukkyē Chūshaku-bunken no Kenkyū : Atthakatha no Jyózabu- 
teki Yosó (A Study of the Pali Commentaries : Theravadic aspects of the 
Atthakathās) Tokyo: Sankibē, 1984, pp. 309-466. 

2) E. W. Adikaram: Early History of Buddhism in Ceylon, Colombo 1946. 

3) W. Geiger, tr.: Calavamsa, London 1929, pt. Il, pp. VIII-XV. 

4) Cf. S. Mori:“Review of Friedgard Lottermoser's Quoted Verse Passages in 
the Works of Buddhaghosa : contributions towards the study of the lost 
Sīhaļatihakathā literature, Góttingen 1982”(Bukkyē Kenkyu, or Buddhist Stud- 
ies, Hamamatsu Japan Vol. XV, pp. 137-139). 

5) C. W. Nicholas, S. Paranavitana: University of Ceylon, A Concise History 
of Ceylon, Colombo 1961, pp. 341-346. 

6) VA I-72. 

7) Dpv chap. IX, vv. 37 fL, X, 1ff.; Mhv chaps VII-XI. 

8) Cf. H. C. Roy, &c.: University of Ceylon, History of Ceylon, Colombo 
1959, Vol. I pt. 1, p. 139. 
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9) Mhv chap. XIX, v. 65. 

10) G. P. Malalasekera: Dictionary of Pali Proper Names, London 1960, Vol. I, 
p. 129, q. v. Abhaya (4). 

11) DAT (II-410) mentions that “Abhayatthero ti Dattabhayattheram aha.” 

12) Cf. H. C. Roy, &c.: op. cit. (n. 8) Vol. I pt. 2, Genealogical Tables I, the 
Vijayan Dynasty. It is wrong that Nanden (Vol. 65 p. 111) refers to Abhaya 
as the king's younger brother. 

13) As regards the spelling of the name, only VA (1-70) shows “Vuttiya” (in 
its footnote, "Uttiya" is given). Yet it is altered as “Uttiya.” based on VA (I- 
64), Dpv, Mhv, etc. 

14) Mhv chap. XX, vv. 53 ff. 

15) ibid. chap. XX, vv. 32-34. 

16) ibid. chap. XXIV, vv. 12 ff.; XXV, vv. 1 ff. Cf. H. C. Roy, &c.: op. cit. 
(n. 8) Vol I pt. 1, pp. 145, 147, 149 ff. 

17 Mhv chap. XXIV, vv. 12 ff. 

18) DAT II-399, Z. 24; MAT 1-374, 2. 9. 

19) Vis I-20, 193, 194; SA ITI-175; DhsA p. 200. Cf. VisT 1-402, 8 43. 

20) do. 

21) Mhv chap. XXXII, vv. 29, 30, 49-54; JA IV-490. Cf. *No. 77 Cüla-Samu- 
ddatthera," *No. 44 Phussadevatthera." 

22) Malalasekera : op. cit. (n. 10) I-617 (Kuijatissa Thera) ; I-721 (Khuddaka 
Tissa). Adikaram : of. cit. (n. 2) p. 67. 

23) JA I-316 f. 

24) Vis I-116, 191; MA II-146 (Cullapiņdapātiya-Tissa). 

25) In Vis (1-63),there is a story concerning “the mother of Tissa-amacca (min- 
ister)." She can be deduced to have been the mother of the same Tissa-ama- 
cca for the following reason. This story gives the example of “a cloth from 
a childbed (sotthiya)” which was used as a sort of refuse-rag wear (pamsukū- 
la). It relates how, after having wiped up the stains of the childbed with a 
cloth worth à hundred (pieces), she thought “a refuse-rag wearer will take this,” 
and had it thrown on Tāļaveļi Road. Yet it gives no detailed information 
about the Tissa-amacca. VisT (1-150, § 7) regarding this story comments upon 
the Tāļaveļi Road : Talavelimaggo nama Mahagame eka vithi. Anurādhapure 
ti ca vadanti. ("Tāļaveļi Road" is the name of a street in Mahāgama. Also in 
Anurādhapura, it is said). As to the identification of Tissa-amacca, we can 


certify that three different Tissa-amaccas lived in the ancient history of Sri 
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Lanka. The first was an attendant of Dutthagāmanī under consideration, the 
second was that of Saddhātissa (No. 68), and the third was that of Vattagamani 
(Mhv chap. XXXIII, v. 91). Of the above three kings, Saddhātissa lived in 
Dīghavāpi of the Southern area and also in Anurādhapura, the capital at that 
time, and Vattagāmaņī lived in Anurüdhapura and Vessagiri-vana, a place not 
far away from the capital (Mhv chap. XXIV, vv. 2, 14 £, 48; XXXII, 2. Cf. 
DPPN (n. 10) I-1083 f. g. v. Dighavapi) ; whereas Dutthagámagi was born in 
Mahāgama of South Sri Lanka, grew up there, and occupied Anuradhapura 
defeating the Damila king, Eļāra. It is a matter of course that a story relating 
the mother of the first Tissa is connected with the names of these two cities, 
in which she and her son must have lived, and which had coincidentally the 
respective roads with the same name, Talavelimagga. It seems very likely that 
the date when this event of hers occurred — whether in her Mahāgama period 
or in her Anurüdhapura period, had already become uncertain even before the 
time of writing of the VisT. Therefore among these three Tissa-amaccas, the 
first Tissa, an attendant of Dutthagāmanī, who must always have followed his 
king, can be considered to have lived both in Mahagama and Anurādhapura. 
Consequently only the first Tissa's mother out of the three mothers is likely to 
have lived in both places. 

26) AA (I-49) records his name as “Pitimallaka,” but as all other sources show, 
“Pitamalla” is correct. DAT (11-358, cf. MAT 1-193, J. 28-29) explains the 
origin of his name as follows : Pītavaņņāya pana patākāya pariharanato, malla- 
yuddhacittakatāya ca Pitamallo ti pafifiato pabbajitva Pitamallatthero nàma 
jato. 

27) MhvT II-606. 

28) Mhv chap. XXXII. v. 53. 

29) S. Mori: "Mahāsīvatthera as Seen in the Pali Atthakathas" (Sri Lanka 
Journal of Buddhist Studies, Colombo : Buddhist and Pali University of Sri 
Lanka, Vol I, going to press, or Jūsai Jinbun Kenkyū< Jūsai Studies in the 
Humanities, Japan: Jēsai University, Vol. XIV 1987, pp. 1-13). 


(to be continued) 
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Chapter II. Datable Sri Lankans: 128 persons 


5. Period of Saddhatissa—raja (B. C. 137—119) 


No. 67 Kala-Buddharakkhitatthera (MA TI-293f.) 


The above source states that he was born in a village near the Dak- 
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khiņagirivihāra (vihārassa bhikkhacāragāme) in the period of “Tissa- 
maharaja” and that after ordination, while dwelling in the Vatakasitapab- 
batavihara, he attained Arahant-ship, and at a later time he lived in the 
Cetiyapabbatavihāra. As will be discussed in detail in the item No. 69, 
the above *Tissa-maháraja" is none other than King Saddhatissa: it can 
be concluded that Kala-Buddharakkhitatthera was a contemporary of this 
king. Incidentally, it was Saddhatissa who founded the Dakkhinagirivihara 
near the elder’s native village,? and also it is recorded that the same 
king cordially gave alms to the Order of the Cetiyapabbatavihara® 
erected by King Devānampiyatissa,” where the elder later dwelt, Thus 
the elder in question had many direct or indirect links with King Sad- 


dhātissa in various fields. 


No. 68 Tissa-amacca (SA III-25; AA II-30f.) 

It is mentioned in the above two sources that he was an attendant 
(upatthākatara or cü]a-upatthaka) of King Dhammika-Tissa, i.e. King 
Saddhātissa. The content about him in these two sources is similar, but 
the SA is more detailed than the AA. In any case, Tissa was active in 


the time of Saddhātissa. 


No. 69 Saddhātissa-rāja (Dhammika-Tissa-(mahā)rāja, Tissa-mahārāja) 

King Saddhātissa is known by various names as shown above: it is 
necessary to examine them case by case. The name *Saddhātissa-mahārāja” 
appears in three places in the AA.” Another name "Dhammika-Tissa- 
(mahā)rāja” appears in the SA.” Among these sources, the content of 
the SACIII-23f.) agrees with that of the AA(II-30f.), but the name 
*Dhammika-Tissa-mahārāja” expressed in the SA is clearly altered into 
“Saddhatissa-maharaja” in the AA. This textual point proves that 
Dhammika-Tissa-mahārāja is certainly one and the same person as Sad- 
dhātissa. Mention will next be made of a third name "Tissa-mahārāja” 
which occurs in the MA(II-294) and VibhA(p. 473): in the history of 
the ancient Sri Lankan dynasty from the beginning to King Mahānāma 
(reigning: A.D. 409-431) who was a contemporary of Buddhaghosa, 
altogether eighteen kings with the name “Tissa” (with or without a 
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prefixed name) reigned over the country. They were Gana-Tissa, 
Devānampiya—Tissa, Süra-Tissa, Tissa, etc. Consequently the question 
now is which Tissa was the king who was always respectfully called 
“maharaja” (great king).” According to a study by Hettiarachchy on 


*mahārāja”, as an 


monarchism and royal affairs in ancient Sri Lanka,” 
honorific title was not specifically given to particular great kings, but 
rather it was a popular title which was occasionally given to some kings 
who ruled over the whole island. In documents and inscriptions we are 
able to find many kings who were informally called as *mahārāja”. As 
there was no definite criterion for this title, some kings were called 
«mahārāja” on certain occasions, whereas on other occasions they were 
called just “raja”. It is certain, however, that among many ancient kings, 
only King Saddhātissa was at all times given the title *mahārāja”. It 
seems to be only Saddhātissa in the ancient period and Parakkhamabáhu 
I in the madiaeval period who were recognized as kings so illustrious as 
to be always called mahārāja by the Sri Lankan people. Incidentally 
Malalasekera and Adikaram both regarded this Tissa-mahārāja as Sad- 


dhatissa.” 


6. Period of Vattagāmanī-rāja (B. C. 103-102, 89—77): 
including the five Dravidian kings (B. C. 102-89) 


No. 70 Anuruddhatthera (VA III-698f.) 

He is referred to in the above source as the main master (upajjhaya) 
of the famous Mahāsummatthera (No. 96). Mahasumma’s period of 
activity was during the Great Peril between the two reigns of Vattagāmaņi: 


Anuruddha also lived in the same period.'” 


No. 71 Abhayatthera (VA IV-827) 

His view is introduced only once in the above source along with the 
views of Mahapaduma (No. 93) and Mahasumma (No. 96), two eminent 
specialists of disciplines. Accordingly it is quite possible to consider that 
Abhaya was contemporaneous with these two elders who were active in 


the time of Vattagāmaņī. If this is so, then the possibility arises that 
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the Abhaya in question is identical with Dighabhanaka-Abhaya (No. 
82) who was also a contemporary of the above two specialists. However, 


the latter suggestion is by no means certain. 


No. 72 Ambakhādaka-Mahātissatthera (Vis I-43, 47, cf. VisT I-109f., 
§ 84) 

He lived in Civaragumba and was named Ambakhadaka (living on 
amba)-Mahatissa, because he was saved by ambas (mango fruit) during 
a famine. According to the above VisT a story connected with his name 
is as follows: while walking along the road, he fell down at the foot of 
a mango tree at the side of the road. Having taken no food during the 
famine, he had become extremely weak, but he was saved when he was 
given some mango juice by an old lay-Buddhist. On this occasion he 
gained Arahant-ship. Out of the four severe famines which occurred in 
ancient Sri Lanka,!! which did he suffer from? It seem to me that only 
the famine which could have been so serious that monks who were 
generally well-provided with meals by kings and other generous Buddhist 
believers even during a famine, fell down on the road because of hunger, 
must have been the worst one „which seems to have lasted for twelve 
years in the period of King Vattagamani. If it is correct, then the elder 


can be regarded as a contemporary of this king. 


No. 73 Isidattatthera (VibhA pp. 446ff.) 

According to the above source, he was a leader of the Order together 
with Samyuttabhāņaka-Cūļasivatthera (No. 99) and Mahāsoņatthera (No. 
97) in the perilous time when much damage was done by Brāhmaņa-Tissa 


between the two reigns of King. Vattagāmaņī. 


No. 74 Uttara-rajaputta (VA III-544) 

He must have been a member of the royal family, because of his title 
“rajaputta” (prince). The reference to him in the above source concerns 
a story about him and a Mahapadumatthera. Two Mahapadumas certainly 
lived in ancient times: one in the period of King Vattagāmaņī (No. 93) 
and the other in the period of King Vasabha (No. 124). Vattagāmaņī's 
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sister, Sumanadevi had two sons: Abhaya and Uttara.'” They are of 
course King Vattagamani’s nephews: this Uttara must have been the 


Prince Uttara under consideration. 


No. 75 Upatissatthera (VA 1-263; 1-456; III-651, 653, 685, 714; IV- 
1218, cf. VA I-63) 

He was an excellent specialist of disciplines and was often referred 

to in the same breath as Phussadevatthera, another specialist under the 


same master (No. 86). VA (I-263f.) gives the following passage: 


“Tambapannidipe kira dve vinayadhara samānācariyakā thera ahesum, 
Upatissatthero ca Phussadevatthero ca. Te mahābhaye uppanne Vinayapi 
takam pariharanta rakkhimsu. Tesu Upatissatthero byattataro. Tassāpi 


dve antevāsikā ahesum Mahāpadumatthero ca Mahāsummatthero ca." 


“Tt is said that in the Island of Tambapanni lived two specialists of 
disciplines under the same master, Elder Upatissa and Elder Phussa- 
deva. During the Great Peril, they respectfully protected the 
Vinaya-pitaka. Of these two, Upatissa was the greater. He also had 
two boarding disciples (antevāsika): Elder, Mahapaduma and Elder 


Mahāsumma.” 


It is guite obvious from this passage that the Upatissa in guestion 


played an actīve part in the period of the Great Peril (B.C. 102-89). 


No. 76 Catunikayika-Tissatthera (VA III-695; AA II-173; PugA p. 
22819) 

Out of the above sources it is clear from the AA that he was a resi- 
dent of the Kolitavihāra and a brother of Dattābhayatthera dwelling in 
the Potaliyavihāra (No. 81). In addition, according to the above VA, he 
lived in the time of the Great Peril caused by Brahmana Tissa during 


the interregnum of Vattagāmaņi. 


No. 77 Cūļasamuddatthera (Vis I-403; MA III-357) 
The above MA mentions that he resided in Gavilangana. The above 
Vis mentions that on the occasion of a famine, he, together with seven 
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hundred monks, left Tambapanni, ie. Sri Lanka where no meals could 
be offered, and went for alms to Pataliputta in the country on the 
opposite side of the sea, i.e. India. According to Ellawala, four famines 
occurred in ancient Sri Lanka: 

l. During the reign of King Dutthagamani (B.C. 161-137) 

The famine at that time is called the Akkhakkhayika famine or the 
Pasanachataka famine. However, it was not a nationwide famine but a 
limited one centred on Kotte in the Malaya district. Its influence however 
seems to have been felt over the country in general. The Mhv!* records 
that the contemporary king, disposing of his own precious items, offered 
meals to five eminent elders, and that they further gave these meals to 
many monks in respective places as follows: 

1) Malaya Maha-Devatthera shared with 2,900 monks in Sumanaküta- 
pabbata. 

2) Pathavicalaka Dhammaguttatthera shared with 500 monks in the 
Kalyanikavihàra. 

3) Talangavāsika Dhammadinnatthera shared with 12,000 monks in 
Piyangu Island. 

4) Manganavāsika Khuddatissatthera shared with 6,000 monks in the 
Kelasa(vihara).!9 


5) Mahā-Vyagghatthera shared with 700 monks in the Ukkanagaravibāra. 


From the above statement, it is apparent that Dutthagamani did his 
best to support the Order in the time of the famine. 

2. During the period of King Vattagamani (B.C. 103-102, (102-895, 89 
-77) 

The famine during this period is named the Brahmana Tissa (or Tiya) 
famine, because it occurred in the time when a Dravidian with the above 
name revolted and plundered the country under the rule of five Dravidian 
kings.'” This famine was the most serious in ancient Sri Lanka with no 
rain for as long as twelve years, and people are said to have eaten even 
human meat. Therefore we are told that many monks escaped from that 
country to India to ask for food.!? 

3. During the reign of King Kuūcanāga (or Kuddanāga, A.D. 194-195) 
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The famine of this period is called the Ekanalika famine (a famine 
when it was possible to take one zāli of food only). Nevertheless, as the 
Mhv'® relates that the king still offered meals to 500 monks residing in 
Mahāpeļa (or Mahāpāli), the country can be regarded to have still had 
some food in reserve, and as in the case of the first famine, the Order 
in particular seems to have been supported as much as possible. 

4. During the reign of King Sri Sanghabodhi (A.D. 251-253) 

[t is certain that another famine occurred in this period. According to 
the Mhv (chap. XXXVI, vv. 73ff.), however, the king prayed earnestly 
for rain and stopped the famine preventing further damage. Moreover, 
as the duration of his reign was only three years, and the famine was 
within his reign: this famine is likely to have been comparatively short 
and on a small scale. 

It seems to have been during the second and worst famine in the 
period of Vattagamani that the Cūļasamuddatthera in question together 
with a number of monks after suffering in Sri Lanka escaped to India 
for alms. To conclude, Cūļasamuddatthera was most probably a contem- 


porary of Vattagamani. 


No. 78 Culasumana-kutumbiya (VA II-440f.) 
It is claimed in the above text that he was killed by Pituraja, i.e. 
King Vattagamani (No. 85) who was moved to great anger against him. 


He is sure to have lived in the reign of this king.’ 


No. 79 Corābhaya (or Abhayacora, VA II-473, 474£. ; DA II-433; MA 
IV-178; AA III-127) 

Among the above sources, the DA, MA and AA all agree concerning 
him. According to these texts, Abhayacora (Cora-abhaya) along with 
Nàga-cora (Cora-Naga) were persons who were born after death in a 
hell-world named *Lokantarikaniraya" with a body of three gāvuta in 
height. Generally speaking, it is fairly common in the Atthakatha texts 
that persons referred to together as examples of the same matter or item 
have roughly corresponding dates.?? Therefore the above two robbers 


(cora) in this case could be contemporaries; in addition, the order in 
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which they are referred to is as *Abhaya-cora and Nāga-cora”. This 
would suggest that the former was somewhat older than the latter. Of 
these two robbers, Nāga-cora was none other than King Cora-Nāga 
(B.C. 62-50) who, in spite of King Vattagāmanī's son, was pursued as 
a robber during the rule of King Mahācūļi Mahātissa (B.C. 76-62), the 
successor to Vattagāmaņī. Nāga-cora enthroned himself after the death 
of Mahacili.2? If the Corābhaya in question was slightly older than 
Cora~Naga, then he would play an active part in the period of Vatta- 
gāmaņī: quite probably in the dark years of Brahmana Tissa and the five 


Dravidian invaders. 


No. 80 Tipitaka-Mahadhammarakkhitatthera 

Since several Mahadhammarakkhitas appear in the Atthakathās, individ- 
ual identification is necessary. A Mahadhammarakkhita found in the 
VA (1-55, 64, 67) and ThagA (11-229) was apparently an Indian elder 
in the period of King Asoka, who was sent on a Buddhist mission to 
Maharattha.2” Another Mahadhammarakkhita entitled Tipitaka occurs in 
the PtsA (1II-574), DhsA (p. 267) and PugA (p. 190). Of these sources 
the DhsA records a discussion.which took place among Tipitaka-Cü]anaga 
(No. 107), Moravāpivāsi-Mahādatta (No. 90) and himself. in the PugA 
he appears along with Tipitaka-Cūļanāga and Tipitaka-Cu]a-Abhaya 
(No. 106). The passage in the above PtsA is a reference to the DhsA 
(pp. 284ff.) in which Tipitaka-Cülanaga, Moravāpivāsi-Mahādatta and 
himself are again referred to together. 

Another Mahadhammarakkhita, not an Indian elder nor a Tipitaka 
elder, is described in the Vis (1-96), DhsA (pp. 278, 286, 287), and VibhA 
(p. 81). With respect to these references, an elder of this name in the 
Vis was a resident in the Tulādhārapabbatavihāra in Rohaņa district, 
who met Tipitaka-Cüla-Abhaya in this story. He appears together with 
Moravapivasi-Mahadatta in the DhsA (p. 286); and together with 
Dīghabhāņaka-Abhaya (No. 82) in the VibhA (p. 81). From the above 
evidence, it can be concluded that Tipitaka-Mahadhammarakkhita and 
Tuladharapabbatavasi-Mahadhammarakkhita were contemporaries, and 


that most probably they were one and the same individual. He was 
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active in the reign of Vattagamani (as in tbe case of Dighabhanaka- 

Abhaya) and also in the reign of Kūtakaņņatissa (as in the case of 

Tipitaka-Cü]a-Abhaya and TipitakaCūļanāga): he lived in the period 

between these reigns. M 

No. 81 Dattābhayatthera (Vis I-104: MA II-373: AA II-173: DhsA p. 
268) 

Out of these sources, the MA and DhsA contain identical passages 
about him. According to the AA, he was an elder brother of Kolita- 
viharavasi-Catunikayika-Tissatthera (No. 76) and dwelt in the Potaliya- 
vihāra. As his younger brother took an active role in the time of the 
Great Peril caused by Brahmana Tissa, he can be regarded himself as 


an elder of the same period. 


No. 82 Dighabhanaka-Abhayatthera (or Maha-Abhayatthera, Vis [-36, 
266; VA II-474f.; DA II-530; MA I-79, IV-97; AA II-249 ; DhsA 
p. 399; VibhA p. 81) 

Out of the above sources, in the VA (II-474f., cf. DhsA p. 399) we 
can read a story about him and Cora-Abhaya (No. 79) who came for 
plunder to the Cetiyagirivihāra where he resided. Cora-Abhaya is con- 
cluded to have lived in the period of Vattagamani: it is obvious that the 


elder now in question also lived in the same period. 


No. 83 Nagatthera (DA II-535f.; MA TI-399; AA IIT-343f.) 

The above sources relate that he was the younger brother (kanittha- 
bhatar) of Nagattheri (No. 84). This sister suffered the terror caused by 
Brāhmaņa Tissa in the interregnum of King Vattagamani: he also took 


an active part in those days. 


No. 84 Nagattheri (or -ttheriya, DA II-535f. ; MA II-399; AA III-343f.) 
This lady-elder was an inhabitant in Bhātaragāma. As is stated in the 
previous item about her brother, Nagatthera, she was alive in the period 


of Vattagamani. 
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No. 85 Piturāja (Vattagamani Abhaya-raja, VA II-140, 473; AA I- 
137, 304; VibhA pp. 448, 451) 

We are able to find some detailed description about “King Vattagāmaņī” 
both in the Dpv and Mhv?® ; yet the name of Vattagamani does not 
appear in the Atthakatha texts. However, his alternative name, Pituraja 
(or Pitirāja) can be seen in the above sources. It is clearly apparent 
from the Mhv that “Pituraja” was no less than Vattagamani himself. 
In addition, the following passage in the VibhA?9 is also able to prove 
this fact : 

“Brahmanatissacore mate Pitumahārāja chattam ussāpesi.” 

“When Brāhmaņatissacora died, Pitu the Great held up his canopy (as 
the symbol of kingship), i.e. he enthroned himself.” 

The above quotation shows that Piturája was the king who reigned 
after the time when Brahmanatissa disturbed Sri Lanka as an atrocious 


robber: Piturāja can be identified with King Vattagāmaņī Abhaya. 


No. 86 Phussadevatthera (VA 1-263; II-456, 495 ; III-651, 653, 685; IV- 
890, cf. VA I-63) 

He was a specialist of disciplines, who was referred to only in the 
Vinaya Commentary often in connection with Upatissatthera (No. 75). 
As is explained in the item on Upatissa, he and Upatissa followed the 
disciplines strictly during the Great Peril in the period of Vattagāmaņi. 


No. 87 Brāhamaņa-Tissacora (or Brahamana-Tiya, Candala-Tissa, DA 
II-535 ; MA 11-399; AA III-343; VibhA p. 445f., cf. Mhv chap. 
XXXIII, vv. 37f.; MhvT II-613) 

With respect to this person, UC,HC and DPPN contain detailed 
discussion.2”> He was, in short, an infamous robber who committed crimes 
during the troubled times under the occupation of the five Dravidian 


rulers in the period of Vattagamani. 


No. 88 Mallakatthera (Vis 1-123, 265f.; VA VII-1337) 
According to the Vis (1-265f.), he was acquainted with Dighabhanaka- 
Abhayatthera (No. 82). As Abhaya was a contemporary of Vattagamani, 
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Mallaka must also have been in the same king’s reign. 


No. 89 Mahátipitakatthera (VA III-695) 

The above source gives us the information that he was the main master 
(upajjhāya) of Catunikayika-Tissatthera (No. 76), and took an active 
part during the Great Peril (mahābhaya) in the period of Vattagāmaņi. 


No. 90 Mahātissatthera (Vis I-143; VA III-644; DhsA p. 116) 
Out of the above 
sources, the Vis and DhsA contain identical passages about him. In the 


He was a resident in the Puņņavallika(vihāra). 


VA, he is referred to as an ubhatovibhangabhanaka and his view is ex- 
plained after that of Maha-Padumatthera (No. 93). From this, Adikaram 
regarded him as a contemporary of Mahā-Paduma,*” who was an elder 


living in the period of Vattagāmaņī. 


No. 91 (Mahà)-Tissabhütitthera( MA 1-66 ; AA I-39 ; DhsA p. 30; VibhA 
p. 448) 

He was a resident in the Mandalarama(ka)—(maha)vihara.™ According 
to the VibhA shown above, he lived in the period of Pitumahārāja who 
was none other than Vattagāmaņī as discussed under his own listing (No. 
85). It may be said in this connection that Maņdalārāmavāsi-Dhamma- 
padabhāņaka Mahātissatthera (No. 39) appearing in the DhpA is a 


different elder from the person under consideration. 


No. 92 Mahadattatthera (PtsA III-574; DhsA pp. 230, 267, 284, 286) 
He was an inhabitant in Moravapi. In the above sources his views are 
always referred to not alone, but together with those of one or two 
eminent elders such as Tipitaka-Cü]a-Abhaya (No. 106), Tipitaka-Cūļanāga 
(No. 107) and Tipitaka-Mahadhammarakkhita (No. 80).3” 


three different views of “keci thera” (certain elders) are stated in the 


In addition, 


Vis (1I-666). According to the comment about these “certain elders" in 
the VisT,?^ one view was his own, the others being those of Tipitaka- 
Cūļanāga and Tipitaka-Cūļa-Abhaya. From the above textual facts, the 


Mahādatta in question must have been a contemporary of all these three 
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Tipitakattheras: Mahādhammarakkhita being active in the period of 
Vattagamani, and both Cüla-Abhaya and Cūļanāga in the period of 


Kūtakaņņatissa. 


No. 93 Mahāpadumatthera (VA 1-184, 263f., 283; II-368, 387, 477; IM- 
535f., 538, 556, 588, 596, 609, 651, 683, 715, 719; TV-819, 827, 866; 
V-1041, 1047, 1053; VI-1172, 1179, 1183, 1230, 1255) 

He was a specialist of disciplines who is referred to only in the Vinaya 
Commentary. As another Mahāpaduma (No. 124) clearly different from 
the one now in question also appears in the same text, it is necessary to 
discriminate source by source between these two sharing the same name. 
The Mahāpaduma in this item, as has been discussed in the item on 
Upatissatthera (No. 75), was a disciple of Upatissa and a fellow pupil 
of Mahasummatthera (No. 96), which is clear from the statement 
in the VA (I-263f.) In fact, he is often referred to along with 
Mahāsumma. The Mahāpadumas appearing in such cases can be regarded 
as identical. With regard to Mahāpaduma being referred to without 
Mahāsumma, in the VA (III-544) the Mahapaduma was described as 
being contemporaneous with Uttara-rajaputta (No. 74) whose period was 
the same as that of the Mahāpaduma in this item. Consequently these 
Mahapadumas are also identified. The only remaining case is in the VA 
GII-644). The view of this Mahapaduma is also concerning a matter of 
disciplines: he must have been one and the same elder as the Mahāpaduma 
in this item. Such being the case, it can be concluded that a different 
Mahāpaduma from the elder of this item was the Mahapaduma (No. 124, 
VA II-471) only. The other Mahapadumas are all identified. 


Mo. 94 Maharakkhitatthera (VA II[-695; MA II-666) 

Although it is not definitely certain whether the elders with the above 
same name who occur in the two sources are identical or not, the one 
who appears in the VA (III-695) was a friend of *Mahātipitakatthera”, 
the master of Catunikayika-Tissatthera (No. 76), who played an active 
part during the Great Peril in the period of Vattagāmaņi: he was also 


actively engaged in the same period. 
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No. 95 Maha-Sangharakkhitatthera (Vis I-47, 104; MA 1-66, II-374 ; 
AA I-40; DhsA p. 268) 

We are able to find several Maha-Sangharakkhitas, and it could be 
rather difficult to identify them. If we take for granted that persons with 
the same name appearing in the same text are one and the same unless 
there is any specific negative evidence to the contrary, we are able to 
recognize one Mahā-Saūgharakkhita as featuring in all the above texts. 
Of these sources, the Vis (1-104), MA (II-374) and DhsA (p. 268) give 
identical passages. The story relating to him in the MA (I-66) is the 
same sort as that in the AA (I-40) (but summarized). As the latter 
source names him Malayavāsi-Mahā-Sangharakkhita, it is obvious that 
he dwelt in Malaya. The story, moreover, in these two sources shows his 
contemporary relation with (Mahā)-Tissabhūtitthera (No. 91). Accord- 
ingly the Mahā-Sangharakkhita under discussion can be said to have 


been active in the period of Vattagamani just as in the case of Tissabhüti. 


No. 96 Mahasummatthera (VA 1-263f. ; IT-368, 387, 477 ; III-535f., 538, 
556, 588, 596, 609, 646f., 651, 683, 698f., 715, 719; IV-819, 827, 866; 
V-1041, 1047, 1053; VI-1172, 1179, 1183, 1230, 1255) 

As is discussed in detail in the item on Upatissatthera (No. 75), 
Mahāsumma's nissaya—ācariya, the elder of this item was a well-known 
expert on disciplines together with Mahāpadumatthera (No. 93), another 
disciple under the same master. Unlike the case of Mahapaduma, there 
is no evidence to show the existence of several people with the same 
name: Mahàsummas appearing in all the above sources can be regarded 


as one and the same elder who lived in the time of Vattagámagi.?^ 


No. 97 Mahàsonatthera (VibhA pp. 445ff.) 

According to the one and only source above, he was a leader of the 
Order together with Isidattatthera (No. 73) and Samyuttabhāņaka- 
Cülasivatthera (No. 99) in the dark age when Brāhamaņatissa stormed 
Sri Lanka, King Vattagāmaņī having been dethroned. He is sure to have 
actively participated in that period. It is further apparent that he was a 
different individual from another undated Sonatthera (No. 187). 
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No. 98 Vattabbaka-Nigrodhatthera (VibhA pp. 449-52) 

The above text records the story that on the occasion of the Great 
Peril staged by Brahmanatissa, i.e. the interregnum of Piturāja (King 
Vattagāmaņī), he, as a mere novice, did his best to look after his master. 
In a later period with Pituraja restored, he became so splendid an elder 
as to be entitled “Tipitakatthera”, and also a great leader of the Order. 
Thus he lived in those days. 


No. 99 Samyuttabhanaka-Cülasivatthera (Vis I-303; AA V-83; VibhA 
pp. 445ff.) 
The above VibhA gives us the information that along with Isidattatthera 
(No. 73) and Mahāsoņatthera (No. 97), he was a leader of the Order in 
a crisis during the Great Peril: he lived in the period of Vattagāmaņi. 


No. 100 Sangharakkhitatthera (Vis I-47, 194; DhsA p. 187) 
According to the Vis (I-47), he was a nephew of Maha-Sangharakkhita 

(No. 95). As the uncle was active in the period of Vattagamani, the 

nephew must also have been active at a slightly later time in the same 


period.» 


No. 101 Sangharakkhita-Sāmaņera (Vis 1-45) 

In the above source, he is described as "bhāgineyya Sangharakkhita- 
sāmaņera”. About the “bhagineyya” (nephew), the VisT?? comments as 
follows : 

“attano mātulassa Sangharakkhitattherasseva nāmassa gahitattā bhāgi- 
neyya-Sangharakkhita-samanero.” 

From this comment, it is proved that the person in question was a 
nephew of Sangharakkhitatthera (No. 100). As is explained in the latter’s 
item, the uncle was a nephew of Mahā-Sangharakkhitatthera (No. 95). 
Of these three Sangharakkhitas related by kinship, Maha-Sangharakkhita, 
the oldest was a contemporary of Vattagāmaņī: Saügharakkhita-samanera, 


the youngest must have been a much younger contemporary of them. 
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7. Period of Coranāga-rāja (B. C. 62—50) 


No. 102 Coranāga (or Nagacora)-raja (VA II-473; DA 11-433 ; III-981 ; 
MA IV-178; AA III-127; DhsA p. 399) 

Out of the above sources, the DA (11-433), MA and AA agree in their 

passages concerning him. A record about him as a king also exists in the 

Mhy.9? In any case, he was a son of King Vattagāmaņi and reigned in 


Sri Lanka during the aforementioned period. 


8. Period of Kütakannatissa-ràja (B. C. 41—19), 
Bhātika-Abhaya-rāja (B. C. 19-A. D. 9), 
Mahādāthika Mahānāga-rāja (A. D. 9-21) 


(1) Period of Kūtakaņņatissa-rāja 


No. 108 Abhayatthera (VA IV-892) 

It is stated in the above source that he discussed a certain matter 
with Tipitaka—Cūļanāgatthera (No. 107). This proves that Abhaya was a 
contemporary of Cūļanāga who took an active part in the reign of King 


Kūtakaņņatissa. 


No. 104 Kütakannatissa-ràja (MA III-159; SA I-34; VibhA p. 452, cf. 
Dpv chap. XVIII, v. 37: XX, 31; Mhy chap. XXXIV, vv. 28-36) 

Among the above texts, MA and SA are identical in their passages 
relating to him. It goes without saying that he was the second son of 


King Mahàcüli and ruled over the country in the period shown above. 


No. 105 Culasudhammatthera (VibhA p. 452) 
He was an inhabitant in Girigamakanna. According to the above 


source, he was contemporaneous with King Kūtakaņņatissa. 


No. 106 Tipitaka-Cüla-Abhayatthera (Vis I-69, 96 ; II-394 ; VA III-591 ; 
DA II-442, 530; MA I-155 ; IV-94, 148, 189; SA III-230, 264, 277 ; 
AA 1-26; Il-24; DhsA p. 230; VibhA pp. 11, 16, 457; PugA pp. 
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190, 223, cf. “keci thera”: Vis II-666 with VisT III-1578, § 84, Z. 
7-9)56 
He was so eminent a commentator as to be respectfully called "Tipitaka-", 

and is referred to in plenty of sources as listed above. Of these sources, 
the SA (III-277), DhsA, VibhA (p. 16), PugA (p. 190), ete. record 
certain discussions upon various matters between him and Tipitaka- 
Cūļanāgatthera (No. 107). Accordingly he can be considered to have been 
a contemporary of Cūļanāga, who was actively engaged in the reign of 
Kūtakaņņātissa as will be explained in the next item about Cūļanāga. 
In this connection, there lived a certain Maha-Abhayatthera who can be 
regarded as a senior elder to the Cüla-Abhaya now in question, judging 
from their prefixed names, “Maha” and *Cüla". Maha-Abhaya’s other 
name was Dīghabhāņaka-Abhaya (No. 82) who was active in the period 


of Vattagāmaņī, i.e. the first half of the first century B.C. A contemporary 
of this elder was Tipitaka-Mahadhammarakkhitatthera (No. 80),3? who 
had a discussion with Cūļa-Abhaya and Cūļanāga.*” From the above 


facts it can be assumed that Mahadhammarakkhita lived in the time 


j from the first hali to the middle of the first century B.C. ; and both. 
| Cula-Abhaya and Cūļanāga lived in the time from the _middše to “the 


latter half of the same century including the reign of Kūtakaņņatissa. 
If we consider that the above discussion took place among the three 
elders in the middle of the first century B.C., there should be no con- 


tradictions concerning dates. 


No. 107 Tipitaka-Culanügatthera (Vis II-398; VA III-699 ; IV-892; DA 
III-744 ; MA 1-230 ; V-103 ; SA II-276 ; III-277 ; AA I-26; II-133 ; 
V-48; PtsA III-574 ; DhsA pp. 229, 230, cf. “keci thera”: Vis II- 
666, VisT IIL-1578, 884, Ll. 7-9)” 

He was so learned a commentator that he was given a title of "Tipitaka", 
and is referred to in such a way in many texts of Atthakathā as shown 
above. Of these sources, the VibhA (p. 452) recounts an episode between 
him and King Kütakanga (No. 104), which proves that he lived during 
the reign of this king, i.e. in the latter half of the first century B.C. 


On the other hand, as is explained in the previous item, he was con- 
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temporaneous with Tipitaka-Mahádhammarakkhitatthera (No. 80) who 
was active in the first half and middle of the first century B.C.: the 
Cūļanāga in question was active, therefore, in the period between the 
middle and latter half of the same century. 
No. 108 Tipitaka-Culasummatthera (DA III-744f. ; MA 1-230) 
According to these two sources which are identical, he was the master 
of Cūļanāgatthera (No. 108). As the disciple was active in the period 
between the middle and latter half of the first century B.C. including 
the reign of King Kūtakaņņatissa, Cü]asumma, the master must have 


been an older contemporary of the disciple in the same period. 


No. 109 Summatthera^? (MA 1I-155; AA II-133; V-48; VibhA p. 342) 
He was called Dīpavihāravāsi-Summatthera in the two references in 
the AA. These passages are almost identical, and describe his differing 
point of view from that of his disciple, Tipitaka-Cūļanāga (No. 107). 
On the other hand, in the above VibhA, we are able to find that the 
view of *Dibbavihāravāsi-Summatthera” and that of his disciple, Tipitaka- 
Cūļanāgatthera are referred to at the same time. It is obvious, therefore, 
that the above “Dibbavihara” is a variant of *Dipavihāra”, so that the 
above two Summas would be of course one and the same person. Eurther- 
more in the above MA, we find the same passage as that in the AA 
(V-48) already noted above, in which, however, there is a minor confu- 
sion as to the disciple's name (either Tepitaka-Ctlanagatthera or Tepitaka- 
Cüla-Abhayatthera) as can be seen in different editions: 

PTS edn.: Cūļa-Abhaya (Cüla-Naga, Müla-Abhaya in its footnote) 

Burmese edn.: Ciila-Naga*? 

SHB edn.: Cūļa-Nāga (Cüla-Abhaya in its footnote)!” 

The name of the disciple is confused in this way. The reason for this 
confusion would probably be that these two Tipitakattheras were con- 
temporaries and are referred to together on many occasions. In any case, 
if the above disciple's name is regarded as Cūļa-Nāga, then his master, 
Tipitaka-Cūļasumma (No. 108) would be identified with Dipaviháravasi- 


Summa in this item; but if that name is regarded as Cüla-Abhaya, then 
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the above two Summas would be different from one another. Cūļa-Nāga 
and Cüla-Abhaya, in any case, were contemporaries being active in the 
period from the middle to the latter half of the first century B.C. includ- 
ing the reign of Kütakannatissa; consequently their master(s), Summa(s) 
was(were) also contemporaneous with the disciples. Furthermore, should 
these Summas not be identified (most probably not), Dīpavihāravāsi- 
Summa would be more or less older than Cüla-Summa, because the 
latter’s name is prefixed with *cūļa” (small, junior) Or the above 
Cūļasumma might have been named to contrast with Mahāsummatthera 
(No. 96) who lived just previous to this period, i.e. the reign of King 


Vattagāmaņī. The latter was clearly senior to the former. 


(2) Period of Bhātika—Abhaya-rāja 


No. 110 Ābhidhammika-Godattatthera (Vis 1-138; VA II-307, 430, 478; 
1II-588) 

According to the above VÀ (11-307), his opinion about a disciplinary 
problem which was expressed at an assembly of the Mahavihara held by 
the side of the Mahathüpa, was supported by the then King Bhatiya, i.e. 
Bhatika-Abhaya. This episode proves that he played an active part in 
the reign of this king. 


No. 111 Cülabhayasumanatthera (VA II-305f.) 

The only source concerning him given above presents the information 
that he was a resident in the Mahavihara and was active in the reign 
of King Bhātiya, i.e. Bhātika—Abhaya. 


No. 112 Dighakárayana-amacca (VA III-582f.) 

It is mentioned in the above text that he was a Brahmin and retainer 
of King Bhàtiya (Bhátika), who, by order of this king, mediated the 
controversy between the Mahāvihāra and Abhayagiri fraternities. 


No. 113 Bhātika (or Bhatiya)-Abhayaraja (VA 11-305, 307; III-582f. ; 
SA II-247; AA V-5; VibhA p. 440) 
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He was a son of King Kūtakaņņatissa and the elder brother of King 
Mahadathika who succeeded Bhatika. Thus he was called King Bhatika 
(brother)-Abhaya. In the above sources of the Atthakatha texts, he was 
in fact called either "Bhātikarāja” (SA) or “Bhatiyaraja” (VA, AA, 
VibhA), and a part of his name “Abhaya” is always omitted. On the 
other hand, another *Bhātika” can be found in the list of ancient 
Sinhalese kings. He was also the elder brother of his successor, King 
Kanittha-Tissa. Such being the case, it would be necessary to identify 
the “Bhatika”. appearing in the Atthakathā texts with one of the above 
two Bhatikas. 

With respect to Bhātika-Abhaya, the Mhv^? contains a detailed descrip- 
tion in which we are able to find the proof that Bhatika-Abhaya was 
called *Bhatika" alone and even gives the reason for shortening his name. 
As for another Bhatika, i.e. Bhatika-Tissa, the Dpv*? names him Bhātu- 
Tissa or Bhātika-Tissa(ka), and the Mhv*? always names him Bhātika- 
Tissa only. Thus there is no case in any text in which Bhatika-Tissa is 
called just *Bhátika". From the above textual evidence, a king named 
just “Bhatika” or “Bhatiya” appearing in the Atthakatha texts would be 
none other than King Bhatika-Abhaya. The views of previous scholars, 
incidentally, agree on this.“ In any case, the dates of his reign were 
B.C. 19-A.D. 9: he was active in the period around the first year of the 
Christian Era.*? 


No. 114 Sāmadevi (VibhA p. 440) 
The sole source above concerning her mentions that she was loved by 


King Bhatika because of her beauty, and became his wife. 
(3) Period of Mahadathika-Mahanaga-raja 


No. 115 Ummattaka-Cittatthera (AA 1-22) 

In the above text, he is referred to as an exemplary person who was 
ruined by the charms of a beautiful woman. That is to say, he, seeing 
Damiladevi, queen of King Mahadathika-(Maha)naga, became attached 


to her, and betrayed his crazy emotions in words and actions: he was 
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called Ummattaka(mad)-Cittatthera as a result of it. 


No. 116 Tissatthera (DA II-534f. ; MA 1I-397ff. ; AA III-3421.) 

He was named Lona(or Lena)girivási-Tissatthera and two kinds of 
episode relating to him exist in the above three texts respectively. They 
are almost identical The second episode begins with the following 
sentence: 

“Ayam eva pana thero Cetiyapabbate Giribhaņda-mahāpūjāya dana- 

tthanam gantva....” 

It was King Mahādāthika-Mahānāga who held the above historical 
event of the great offering called *Giribhaņda-mahāpūjā” at Mt. Cetiya. 
Detailed descriptions about this event can be found in the Mhv, DAT,'^ 
etc. Consequently it can be concluded that Tissatthera participated 


actively in the above king's reign. 


No. 117 Damiladevi-mahesi (AA 1-22) 
AS is explained in the item No. 115, the above AA states that she 
was extremely beautiful and was the queen (ztahes?) of King Mahadathika- 


(Maha) naga. 


No. 118 Mahādāthika-Mahānāgarāja (AA I-22; DhsA p. 399; VA H- 
473, cf. Dpv chap. XXI, v. 34; Mhv chap. XXXIV, vv. 68ff. ; 
XXX V L) 

A king named Mahādāthikanāgarāja appears in the above AA only 
once: he can of course be identified with Mahādāthika-Mahānāgarāja 
(A.D. 9-21). 

Another similar name “Mahanagaraja” occurs in the above DhsA'*” and 
VA: he is also identified with the king now in question. The following 
argument should prove this: 

According to the above DhsA, he left Sri Lanka for the opposite side of 
the sea, i.e. India; obtained the favour (samgaha) of an elder; returned 
the kingdom to settle down; and established gift of medicine in Penam- 
bangana for as long as he lived. On the other hand, the passage referring 


to him in the above VA is as follows: “Jambudipagatassa Mahanagarafifio 
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vatthu”. This clearly refers to the story about him in the DhsA men- 
tioned above. In this connection, it is known that two King Mahānāgas 
reigned in ancient Sri Lanka: one was a younger brother of King 
Devānampiyatissa (B.C. 250-210), who assisted the king as Viceroy and 
who went later to the Souler area and as the local king founded the 
Kingdom of Rohana. The other was the king of this item, the younger 
brother and successor of King Bhatika-Abhaya. Of these two kings with 
the same name, the latter is more readily identifiable with the Mahānāga 
now in question. In the period of the former Mahānāga, i.e. the period 
of King Devānampiyatissa, Buddhism was officially introduced from India 
to Sri Lanka. Therefore it is rather difficult to imagine that in such an 
embryonic stage as that, he alone went to India to learn Buddhist teach- 
ing personally. Furthemore although it is true that he established some 
monasteries in Rohana, there are no records that he kept on doing other 
good deeds.9? On the other hand, the achievements of Mahadathika- 
Mahanaga show great diversity: for instance, besides founding several 
monasteries, he improved the grounds of the Mahāthūpa ; donated seats 
for a preacher (dhamma-asana) to all the monasteries in the country; 
covered the road between the River Kadamba and Mt. Cetiya with matting; 
held the famous event of Giribhanda Great Offering ; and carried out 
many other good deeds and offerings.*” Taking these miscellaneous 
achievements of Mahādāthika-Mahānāga into consideration, it is quite 
understandable that the great gifts of medicine established in Penam- 
banīgaņa (as explained earlier) should be regarded as one of the generous 
donations of Mahadathika. King Bhatika-Abhaya, the predecessor of 
Mahadathika was not his father but his elder brother who is unlikely to 
have been much older than Mahadathika himself. Also the elder brother 
reigned over the country for twenty-eight years (B.C. 19-A.D. 9), and 
this was very long in comparison with ancient kings of that country. 
During such a long period as that, the younger brother grew up and 
went to India, quite probably staying there as a Buddhist monk neither 
intending nor being expected to rule over his mother country. However, 
as his elder brother had no child, the younger brother seems to have been 


Summoned home from India in order to succeed his brother as king. 
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Royal successions after him were in fact carried out by his sons and 
grandsons, and his brother’s lineage became extinct. Moreover, if it is 
accepted that Mahadathika had once a monk, his various contributions 
and services in later yeras as already explained would be quite under- 
standable. Judging from the above circumstances concerning Mahadathika, 
it would be very reasonable to conclude that a King Mahānāga referred 
to in the DhsA and VA as a returnee from India was none other than 


the King Mahādāthika-Mahānāga now under consideration. 


9. Period of Candamukha-Sīva-rāja (A. D. 44—52) 
No. 119 Candamukha-Tissaraja (Candamukha-Sivaraja, MA IV-97) 


The name of Candamukha-Tissa appears only once in the above source. 
In the royal history of Sri Lanka, however, no king with this name 
reigned.5” Nevertheless, it is of no doubt that he was a king of this 
country, because the story tells that the above king visited the most 
senior elder of the Order (sanghatthera) of the Mahavihara in Anurādha- 
pura, the capital of ancient Sri Lanka. UC,HC understands that the 
above name must have been a elerical error in place of King Candamukha- 
Siva (A.D. 44-52). It is certain that a King Yasalalaka-Tissa, a brother 
of King Candamukha-Siva, who succeeded Candamukha-Siva, and who 
became the last king of the Vijayan Dynasty, existed in the coutry’s 
history. Moreover it was only Candamukha-Siva who had “Candamukha” 
as the prefix of his name. Consequently there is the possibility that 
“Tissa” of the younger brother king and “Siva” of the elder brother king 
were changed in error. From the above, I conclude that the King 
Candamukha-Tissa under discussion were one and the same person as 


King Candamukha-Siva. 


10. Period of Vasabha (A. D. 65—109) 


No. 120 Karavikatissatthera (VA III-646f. ; V-1047, 1101; VI-1166) 
Among the above sources, the VA (V-1101) relates an episode about 


him starting with the following sentence: 
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“Tatr’idam vatthu Karavikatissatthero kira vinayadhara-pamukkho 

Mahāsīvattherassa santikam agamāsi.” 

From this sentence, it is known that as the foremost elder on disciplines, 
he was a contemporary of Mahāsīvatthera. According to my study,?? this 
Mahāsīva can be acknowledged as Dighabhànaka-Tipitaka-Mahasivatthera 
(No. 123) in the reign of King Vasabha: the Karavīkatissa in guestion 


also played an active part in this king’s period. 


No. 121 Goņaraviyatthera (MA II-286) 

The sole source above relating to him records a. discussion between 
him and a Mahasivatthera. As the latter is most likely to have been 
Dighabhanaka-Tipitaka-Mahasivathera (No. 123) who lived in the reign 
of King Vasabha (see the previous item), Gonaraviya must also have 


been actively engaged in those days. 


No. 122 Cülasivatthera (DA III-883) 

Several elders named Cülasiva appear in the Atthakatha texts, among 
whom the Cūļasīva in this item was an inhabitant of Lokuttara (quite 
probably the name of a monastery). He is recorded only in the above 
source. There was a discussion called “Therasallapa” among three elders: 
Kāļhāla(vihāra)vāsi-Summatthera (No. 127), Dīghabhāņaka-Tipitaka- 
Mahāsīvatthera (No. 123), and himself. Of these three, Mahasiva was 
contemporaneous with king Vasabha; so the other persons including 


Ctlasiva must also have lived then. 


No. 123 Dighabhanaka-Tipitaka-Tipitaka-Mahasivatthera 

As has been explained in the item on Gámantapabbharavasi-Mahasivat- 
thera (No. 57 in the previous volume), a study to identify many 
Mahāsīvattheras with various prefixed names (or with none prefixed) 
referred to in the Pāli Atthakathās has been made by myself.* Therefore 
full discussion can be sought from that article: here I shall expound 
only briefly the sources and dates of the Mahāsīva in this item. 

Mahāsīvas who are identified with the elder with the same name now 


in question are the following: 
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Dighabhanaka-Tipitaka—Mahasiva, © 

Dighabhanaka-Mahasiva, 

Tipitaka-Mahàásiva,*^ 

Mahāsīva.*” 

The four above Mahāsīvas are the same person. With respect to his 
dates, the following passage in the MhvT (11-555) proves that he was a 
contemporary of King Vasabha: 

*Aparo Nigrodhapitthivāsiko Sabbapariyattiko tepitako Mahāsīvatthero 

nama Vasabharafifio gehe nisiditva dasabalassa Sihanadasuttam kathento 


Mahācetiye dhātunidhānam vannetva suttantam vinivattetvà nitthāpesi. 


No. 124 Mahápadumatthera (VA II-471) 

He is mentioned in the above source only once, and was obviously 
different from the elder with the same name (No. 93), a specialist on 
disciplines often referred to in the VA along with Mahāsumma. As the 
above source states that he cured the wife of King Vasabha of a disease, 


he must have lived in this king's reign. 


No. 125 Maha-Satthivassatthera (DA 1-291) 
According to the sole source above concerning him, he was a resident 
in the Katthakasālapariveņa and went out to meet King Vasabha who 


was ill in bed. 


No. 126 Vasabharaja (VA II-471; DA 1-291; II-635; MA IV-97, c 
Dpv chap. XXII, vv. 1ff.; Mhv chap. XXXV, vv. 59ff.) 
He was a king of ancient Sri Lanka, whose reign was A.D. 65-109. 


No. 127 Summatthera (DA III-882, 888) 

He inhabited the Ka]hala(ka)vihára*? and appears at two places only 
in the DA given above. One of these two sources (DA III-882f.) records 
the so-called Therasallapa which was a discussion among three elders: 
Lokuttaravāsi-Cūļasīvatthera (No. 122), Dighabhàápaka-Tipitaka-Maba- 
sivatthera (No. 123), and himself. Of these three, Mahāsīva is concluded 


to have lived in the reign of King Vasabha: the Summa now in question 
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was also active in the same period. 


11. Period of Mahāsena-rāja (A. D. 276—303) 


No. 128 Mahasenaraja (VA III-519) 
To my knowledge, his name is referred to once only in the above 


source throughout the whole Atthakatha texts. He reigned over Sri Lanka 
from 276 A.D. to 303. 


Chapter III. Undatable Sri Lankans: 60 persons 
No. 129 Abhayatthera (VA VII-1336f.) 
No. 130 Alanda-nagaraja-mahesi (VA ITI-680) 
No. 131 Abhidhammika-Abhayatthera (MA IV-157, cf. MAT III-324, 
185) 
He was a resident in the Vālikapitthivihāra. 


No. 132 Áraddhavipassaka-Tissabhikkhu(SA I-273f.; SnA II-397) 


N. 133 Uttara-janapadamanussa (AA II-347) 


He inhabited in the Bherapāsāņavihāra in Rohana district. 


No. 134 Kaladevatthera (MA 1-122, cf. MAT I-221, 8 50) 
He dwelt in the Vajagaragirivihara. 


No. 135 Ganakaputtatissatthera (AA III-341; MNdA II-382f.) 


No. 136 Godattatthera (MA 1-122) 
He resided in the Kalyāņiya-mahāvihāra in the southern region and 
was a different person from Abhidhammika-Godattatthera (No. 110) who 


was active in Anurādhapura in the northern region. 
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No. 137 Gopakasivali (VibhA p. 156) 
No. 138 Cakkana-upasaka (MA 1-203; SA II-150; DhsA p. 103) 
No. 139 Catunikayika-Bhandikatthera (SA I-21) 


No. 140 Cittaguttatthera (Vis I-38, 171, 173, cf. VisT 1-102f., 8 79) 
He was an inhabitant in the Kurandaka Mahāļena and practised the 


restraint of the faculties very strictly.9? 


No. 141 Citta-mahamatta (VibhA p. 341f.) 


No. 142 Cullapitutthera (DhsA p. 347) 
He is referred to in this source along with Matulatthera (No. 58): he 
was certainly an elder of Sri Lanka. Although his dates are unclear, 


there is a possibility that he was a contemporary of Mātula. 


No. 143 Cüla-Tissatthera (SA II-134) 
He was a resident of the Uruvelaya (or Uruvalliya) Cave-monastery 


in Devanagara. 9? 


No. 144 Cūļa-Nāgattera (SA II-166, cf. Sih p. 167) 
He came from a village named Vadhatalanagara and resided in the 


Cittalapabbatavihara. He was the younger brother of Mahā-Nāgatthera 
(No. 175).9? 


No. 145 Cūļapiņdapātika-Tissatthera (Vis 1-116 ; MA II-146 (Cullapinda- 
pātiya—Tissa?) 

His dwelling place or monastery is unknown. There is a possibility 
that he was none other than the elder of the same name residing in the 
Gamendavalavihara (No. 34) or another elder of the same name residing in 
the Girivihāra (No. 146). No evidence exists, however, linking him exactly 


with either. 
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No. 146 Cūļapindapātika-Tissatthera (AA II-215) 


He was a resident of the Girivihāra. See the previous item. 


No. 147 Cūļasivatthera (Vis I-170) 

Other'elders also named Cülasiva are Samyuttabhāņaka—Cūļasīva (No. 
99) and Lokuttaravāsi-Cūļasīva (No. 122). However, no evidence identifies 
this Cülasiva with either of the other two. He should therefore be con- 


sidered as a different person from them. 


No. 148 Tissatthera (AA I-44) 
He was an inhabitant of the Cittalapabbata(vihāra). He was different 
from Mahátissatthera (No. 47). 


No. 149 Tissatthera (Vis I-292; PugA p. 186) 
He resided in the Kotapabbatavihara. 


No. 150 Tissa-dahara(bhikkhu) (MA II-144; SnA I-70; CNdA p. 112; 
ApA p. 157) 


He dwelt in the Paficaggalalena. 
No. 151 Tissa-samanera (MA II-91, cf. MAT II-76, 218) 


No. 152 Tepitaka-Cülasumanatthera (DA II-514) 
We should recognized the possibility of identifying him with Tipitaka- 
Cūļasummatthera (No. 108). However, his name is not spelt as “-summa”, 


€ 


but as “-sumana” not only in the PTS edition shown above, but also in 
the SHB and Burmese Chatthasangayana editions.9? Therefore he should 


for the moment be considered as a different person. 
No. 153 Tepitaka-Tissatthera (AA II-311) 


No. 154 Datta-daharabhikkhu (VA. VII-1336) 
He resided in the Lokantaravihara which can be regarded as identical 


with the Lokandaravihāra, a monastery of Sri Lanka mentioned in the 
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MA (V-101). 


No. 155 Dighasummatthera (MA V-76; AA III-109) 

The content of the above two sources is identical They tell of an 
episode concerning him and a fisherman dwelling near the mouth of the 
River Kalyani (Kelaniya today). There is the possibility that he was 
Dighasumanatthera (No. 15, VA 1-104), who was a disciple of Maha-Arit- 
thatthera. As has been discussed in the item on Dighasumana, he was 
active in the time from the last period of the third century B.C. to the 
first half of the second century B.C. As is well-known, Anurādhapura, 
the ancient capital of Sri Lanka, was under occupation by a Dravidian 
king Elàra for a considerably long period in the first half of the second 
century B.C. until 162 B.C. when the above king was destroyed by King 
Dutthagamani. During those years of confusion, monks seem to have 
escaped from the capital to various places in the country in order to 
protect themselves, and consequently Buddhism infiltrated into local areas. 
On the other hand, according to Adikaram's study,® it was in the middle 
of the second century B.C. (according to Geiger's chronology*?) that a 
Buddhist monastery was erected in Kalyani district for the first time. 
“The middle of the second chntury B.C." in Geiger's chronology cor- 
responds to “the first half of the same century" of Paranavitana’s chro- 
nology that has been adopted in the present article :*” it can be considered 
that the Order had already been established in the above area in the 
first half of the second century B.C. If this were true, then we could 
recognize the possibility that Dighasumana (the same as Dighasumma ?), 
as a disciple of Maha-Arittha, was forced to go down from the capital 
to Kalyani district in the south and was active there on a Buddhist 


mission in the above period. 
No. 156 Diparaja (VibhA p. 443f.)99 


No. 157 Nàgatthera (Vis 1-96) 
He dwelt in the Karaliyagiri(vihara). 
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No. 158 Padhàniyatthera (MA I-78) 
His residence was the Khaņdacelavihāra which was most likely to have 


been a monastery in Sri Lanka.®® 


No. 159 Padhaniyatthera (MA I-79) 
He was an inhabitant in the Cittalapabbata, and was apparently dif- 


ferent from the elder with the identical name in the previous item. 


No. 160 Padhaniya-Tissatthera (Vis 1-127) 
He lived in Nāgapabbata located in Malaya, the central part of Sri 


Lanka.” 


No. 161 Pingala-Buddharakkhitatthera (MA 1-204; V-33; SA II-150; 
DhsA p. 103) 


He resided in the Ambariyavihāra. 


No. 162 Pindapatika-Tissatthera (Vis I-292) 
He lived in Devaputta-mahārattha of which the location is uncertain. 


Malalasekara considered it, however, as a part of ancient Sri Lanka.”” 


No. 163 Phussamittatthera (AA I-53, 59) 
He was called Kurundakavási'?-Phussamitta and perhaps was a com- 


mentator, because his views are referred to in the above two sources. 


No. 164 Buddharakkhita (or Rakkhita)tthera (Vis 1-155; MA I-228f.) 

He is described in the above Vis as an elder for eight years since his 
ordination. An elder who is regarded as the same person as him is named 
“Rakkhitatthera” in the same Vis (II-376) and also “Sangharakkhita- 
tthera" (No. 100) in the DhsA (p. 187). It is likely that his correct name 
was Buddharakkhita as written above. It is rather doubtful that the 
Buddharakkhita of the above MA was really the same person as the elder 
of the same name in this item, because even the nationality of the Bud- 
dharakkhita of the MA is uncertain. However, these two Buddharakkhitas 


are regarded as identical for the moment. 
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No. 165 Majjhimabhanaka-Reva(ta)tthera (Vis I-95)™ 
No. 166 Mahatthera (MA J-264; III-244f. ; VibhA pp. 292, 359, 407) 
If this name is a proper name of a private individual, he must have 


been an inhabitant in the Nāgamahāvihāra which existed in Rohana 


district. 

No. 167 Maha-Anulatthera (Vis II-404) 

No. 168 Mahagatimba-Abhayatthera (DA II-530; AA III-244) 
No. 169 Mahagatimbaya-Tissadattatthera (DhsA p. 11f.) 

No. 170 Mahātissatthera (Vis 1-292) 


No. 171 Mahātissatthera (Vis II-689 ; SnA I-6f.) 


He dwelt in a monastery perhaps near Kalyāņigāma in Rohana.™ 


No. 172 Mahādattatthera (MA I-160f.) 
He lived in *Ariyakoti" which was probably a Sri Lankan monastery. 


No. 173 Mahādevatthera (AA III-227) 


He was a resident of Karandakola possibly in Sri Lanka.” 
No. 174 Mahānāgatthera (Vis II-706) 


No. 175 Maha-Nagatthera (SA II-166) 
He was the elder brother of Cūļa-Nāgatthera (No. 144) and came from 


a village named Vadhatalanagara. 
No. 176 Mahā-Mittatthera (Vis 1-38f.) 


He dwelt in the Corakamahāvihāra and practised strictly the restraint 


of the faculties. 
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No. 177 Maharohanaguttatthera (Vis I-155, 375; DhsA p. 187) 
He lived in the Therambatthala(vihāra) situated quite probably in 
Cetiyapabbata. 9 


No. 178 Mahavacakala-upasaka (AA II-216) 


No. 179 Mahasivalitthera (MA III-433) 
Although his nationality is uncertain, Malalasekera regarded him as a 


Sri Lankan commentator. "^? 
No. 180 Miļhābhayatthera (Vis I-79) 


No. 181 Reva(ta)tthera (Vis I-95) 
He lived in Malaya district. 


No. 182 Lomasa-Nagatthera (MA 1-78) 
He stayed at the meditation hall (padhānaghara) of the Piyanguguhā 
in Cetiyapabbata. 


No. 183 Visakhatthera (Vis 1-312; AA V-83) 
He was originally a wealthy man in Pataliputta in India and later 


became a monk in the Mahāvihāra in Anurādhapura. 


No. 184 Saketa-Tissatthera (DA III-1061; MA II-140; AA I-77 ; IV-119) 
He resided in the Kaņikāravālikasamuddamahāvihāra. Adikaram regarded 
the above monastery he resided as Sri Lankan, and Sāketa—Tissa himself 


as a Sri Lankan.'? 


No. 185 Sudinnatthera (DA II-566; AA III-159) 
Although it is not obvious whether he was a Sri Lankan or not, 
Adikaram regarded him as such,’ 


No. 186 Sumanadevatthera (DhsA p. 31) 
He was called Gāmavāsi-Sumanadeva and was an expert on Abhidhamma 
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study. 


No. 187 Sonatthera (MA IV-125; AA II-17, 56; VibhA pp. 277, 306, 439) 

Texts show slight variants concerning his monastery : 

Pacelivihāra in MA, 
Paficalamahavihara in AA, 
Pipphalivihāra in VibhA. 

However, all the texts concerning him agree that his monastery was 
located at the foot of Sonagiri, and that he was a dhammakathika. Yet 
his dates and the exact location of Sonagiri itself are unknown. It is 
clear that he was a different person from Mahasonatthera (No. 97) who 


was active in the period of King Vattagāmaņīi. 


No. 188 Sosanika-Mahakumaratthera (MA II-140; AA I-77) 
Not only his dates, but also his nationality is uncertain; yet Adikaram 


considered him to have been a Sri Lankan elder.*” 


Chapter IV. Conclusion 


Of the 188 ancient Sri Lankans investigated in the two previous 
chapters, 128 persons in Chapter II could be dated, while the remaining 
60 persons in Chapter IH could not be dated by any means. The propor- 
tion of the datable persons to the undatable is over 2 to 1. This rate of 
more than 2/3 and the total of 128 datable persons can be regarded as 
reasonable numbers, from which the dates of the Sihala sources for the 
Atthakathà texts can be investigated, and the conclusions drawn from 
this can be regarded as fully reliable. 

From the investigation in Chapter II, the distribution of the 128 datable 
persons by period is as follows :— 

Vijaya z3 
Paņduvāsudeva 

Abhaya 

Paņdukābhaya 


Mutasiva 


5 persons 
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Devanampiyatissa B.C. 250-210 


for the Pali-Commentaries (Mori) 


: 19 
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1 


Uttiya 

Mahasiva 

Süratissa 

Sena i 

Guttaka 

Asela 

Eļāra 

(Kakavannatissa in the south) 
Dutthagamani 161-137 
Saddhātissa 137-119 : 
Thūlatthana 119 
Lafijatissa 119-109 
Khallata Naga 109-103 
Maharattaka 

Vattagámani Abhaya 103-1027 | 
Pulahattha ^ | 

Bahiya 

Panayamāra | Dravidians 102-89 
Pilayamara 

Dathika 

Vattagāmaņī (restored) 89-77 _ 
Mahacüli Mahatissa 76-62 
Coranāga 62-50 
Tissa = 50-47 
Siva 

Vatuka with Anula 
Darubhatika Tissa 

Niliya M 

Anula (Queen) 47-42 
Kitakanna Tissa 41-19 
Bhatika Abhaya B.C. 19-A.D. 9 : 
Mahadathika Mahanaga 9-21 


Amanda-Gamani Abhaya 22-31 
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Kaņirajānu Tissa 31-34 
Culabhaya 34-35 
Queen Sivali [Revati] 35 

Iļanāga 35-44 
Candamukha Siva 44-52 : 1 
Yasalalaka Tissa 52-59 
Sabha [Subha] 59-65 
Vasabha 65-109 : 8 
Vankanāsika Tissa 109-112 
Gajabāhuka-Gāmaņī 112-134 
[Gajabāhu I) 

Mahallaka Naga 134-140 
Bhatika Tissa [II] 140-164 
Kanittha Tissa 164-192 
Khujjanaga 192-194 
Kuficanaga 194-195 
Siranaga I 195-214 
Voharika Tissa 214-236 
Abhayanāga 236-244 
Sirināga II 244-246 
Vijaya~kumara 246-247 
Sanghatissa I 247-251 
Sirasanghabodhi 251-253 
Gothābhaya 253-266 
Jetthatissa I 266-276 
Mahasena 276-303 : 1 


On the basis of the above list, the following conclusions can be made. 
(1) The upper date limit of the Sihala sources should first be discussed. 
The five kings, Vijaya (No. 1) to Mutasiva (No. 5), who lived before 
King Devānampiyatissa are referred to as the earliest persons in the 
history of Sri Lanka. As has already been stated, however, they are refer- 
red to together only once in the Bahiranidana in the Samantapāsādikā. 


This is the “historical section" of the Atthakatha literature, of which 
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the sources are considered to have been common to the Dipavamsa and 
Mahavamsa. These five kings are listed together in a part of the above 
Bahiranidana, which describes the legendary origin of the dynasty and 
its royal descendants. Yet their achievements or views on Buddhism are 
never related there. Only Mutasiva, the fifth king, is referred to elsewhere 
in two places of the Bāhiranidāna: even in these places he is only 
referred to as the father of Devānampiyatissa, and his deeds or opinions 
are not mentioned. Moreover, in Paranavitana’s list, the dates of their 
reigns are entirely blank: it is understandable that ancient Sri Lanka 
entered the age of recorded history in the reign of Devanampiyatissa, 
and that the period before him was a prehistoric and mythological time. 
Consequently, we should not judge the upper date limit of the Siha]a 
sources only from the statement in the Bahiranidana. Moreover, the 
succession of teachers in Sri Lanka in the Acariyaparampara begins 
with Mahindatthera (No. 20) and his fellow elders, who came from India 
in the reign of Devānampiyatissa: no Sri Lankan elders who lived before 
his reign are listed. Judging from these facts, the earliest upper date 
limit under discussion can be regarded as the period of the above king. 

The number of persons who lived in this period total nineteen. Need- 
less to say, this period is the beginning of the history of Sri Lanka as well 
as of Buddhism in that country. Yet the above figure of nineteen, which 
is rather large, should be further examined from the view point of their 
sources. The sources in the Atthakatha texts for the majority of the 
above nineteen persons are in fact limited to the Bahiranidana of the 
Samantapasadika (1, pp. 1-105). Of these nineteen, the persons who have 
their sources at some places other than the Bahiranidana number only 
five: Abhayatthera (No. 7), Iddhiyatthera (No. 10), Tissa-daharabhikkhu 
(No. 13), Tissadattatthera (No. 14), and Mahindatthera (No. 20). The 
remaining fourteen persons are referred to only in the Bahiranidana, 
which is, as stated above, a historical and legendary section telling of 
the foundation of Sri Lanka and the official transmission of Buddhism 
there. Accordingly it is not reasonable to treat those who appear only 
in the Bahiranidana and those who are referred to in various Atthakatha 


texts as well as the Bahiranidana on an equal basis. In short, only five 
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persons from the nineteen can be regarded as properly comparable with 
the other datable persons. Although five is very small number, the fact 
that they are referred to in many of the Atthakathas suggests that the 
formation of the Sihala sources started from this period, i.e. the reign 
of Devànampiyatissa, when they lived. One point should be noted now. 
Of the above five persons, the three elders, i.e. Abhayatthera, Tissa- 
daharabhikkhu, and Tissadattatthera were active, as has already been 
explained, not only in the reign of Devānampiyatissa, but also in the 
reign of the next king, Uttiya or, in some cases, even in the reign of 
Uttiya’s successor, Mahāsiva. Mahindatthera also lived until the eighth 
year of Uttiya's reign. From this point of view, the period of these five 
persons should not be limited to the reign of Devanampiyatssa, but should 
include one or two succeeding reigns. The seven reigns after Devānam- 
piyatissa which take up fifty years, however, are again blank in Parana- 
vitana's list. The average length of these reigns is about seven years. 
Therefore, the period of these five persons, i.e. the reign of Devanam- 
piyatissa (B.C. 250-210) and the reigns of the one or two kings who 
succeeded him (about B.C. 210-200) take up the latter half of the third 
century B.C. 
(2) Tbe lower date limit of the Sihala sources will secondly be discussed. 
At the latter part of the above list, there are two reigns to which some 
datable persons belong : 
Vasabha's reign : 8 persons 
Mahdsena’s reign: 1 person 

The only person who lived in the latter reign is not a monk or a 
nun, but King Mahāsena himself. As he can be regrded as an exception, 
the eight persons who lived in Vasabha's reign can be regarded in 
principle as the persons who demonstrate the lower date limit. That is 
to say, the main body of the Sihala sources had been formed by this 
period, i.e. during the latter half of the first and the very beginning of 
the second century A.D.; and thereafter some minor additions were 
made to the body of the sources by the end of Mahāsena's reign, i.e. 
approximately by the end of the third century A.D. At this time, the 
formation of the Sihala sources ceased. There is a period of 167 years 
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between the death of Vasabha and the accession of Mahāsena, during 
which sixteen kings ascended the throne. No Sri Lankans who lived in 
this period are referred to in the Atthakathas. There is, however, one 
name which stands out during the reigns of these two kings. It is the 
name of King Rudradamaka (or Rudradāman) of India, whose coin is 
referred to in the Samantapasadika (11-297). As is well known, he was 
the third king of the so-called Western Ksatrapa Dynasty, a dynasty of 
the Saka tribe, which ruled the Surāstra (Kathiawal) and Malwa dis- 
tricts during the period between A.D. 130 and 388 or thereabouts. His 
reign cannot be dated exactly, but it was no doubt in the middle of the 
second century A.D.*” Therefore, the reference to his coin in the Attha- 
kathā text is the only case bridging the long interval between Vasabha 
(A.D. 65-109) and Mahàsena (A.D. 276—303).*” 

We can conclude that the lower date limit of all the Siha]a sources 
is the reign of Mabàsena. This reign is closely related with the lower 
date limit not only of the Atthakatha texts under consideration, but also 
of some other texts which are classified as a variety of Atthakatha litera- 
ture in the broader sense of the term. For example, the Dipavamsa and 
Mahavamsa (except for the later part known as Cūļavamsa), two of the 
main chronicles in ancient Sri Lanka, end their accounts with this reign. 
Moreover, the Sihalavatthuppakarana, a Buddhist narrative with historical 
accounts, exceptionally contains a story concerning Mahasena (Story No. 
66), although most of the stories are directly or indirectly connected 
with King Dutthagāmaņī and King Saddhatissa, who ruled successively 
in the middle and the latter half of the second century B.C. respectively. 
Thus Mahāsena is the person who gives the clue that enables us to 
determine the lower date limit of the Sihala sources of the Atthakathas 
in question, as well as of some chronicles and of a Buddhist narrative 
text, which are also regarded as Atthakatha literature in the broad sense. 
In short, although the great majority of the Siha]a sources for the 
Atthakatha literature had already been composed and preserved in much 
earlier times, the final fixing of their form, after some minor and excep- 
tional additions had been made to them, must have been in the reign 
of Mahāsena. 
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(3) Conclusions have been drawn about the upper and lower date limits 
of the Sihala sources. Certain aspects of the intermediate period of these 
sources will be analysed next. From the list above, it is apparent that 
the number of persons who lived in particular reigns varies considerably. 
The largest number is 37, belonging to Dutthagamani's reign, and the 
second largest is 32 belonging to Vattagamani’s reign. The former group 
contains some elders who were shown to have been active until the reign 
of the next king, Saddhatissa. Moreover, the reign of Dutthagamani 
follows on from the reign of Elara (and Kakavannatissa), to which 
several persons belonged. If we regard these three successive reigns, i.e. 
50-60 years in the second and third quarters of the second century B.C., 
as one period, then the persons wHo were active in this period amount 
to 45 in all, adding eight persons to the above 37: one from Elàra's reign, 
four from Kakavannatissa’s reign in parallel, and three from Saddhātissa”s 
reign. This figure of 45 far exceeds any other number. 

The description of this period in the Mahavamsa and other historical 
texts will now be discussed. In the reign of Kakavannatissa, the Sinhalese 
dynasty and its Buddhism were reduced to an obscure position in Rohana, 
the southern region of the eountry, by the Dravidian Hindu forces 
which occupied Anuradhapura, the capital, and ruled the central and 
northern regions. Despite this situation, Kakavannatissa founded 64 
monasteries and cetiyas altogether, including the Mahanugga Cetiya. 
Compared with him, Dutthagámani was a much greater and more famous 
king. He marched from Rohana to Anurādhapura; defeated the army of 
the Dravidian king, Elara; recovered the capital; and controlled the 
whole island. The Mahāvaņisa devotes many pages to an account of his 
distinguished achievement of making Buddhism flourish. For instance, 
he first built in Anuradhapura the nine-storeyed Lohapāsāda as an 
“Uposatha Hall", and then the well-known Maha Thüpa; and he also 
frequently gave large quantities of alms to the Order. Saddhatissa followed 
the same pattern as his predecessor, Dutthagāmaņī: he made some addi- 
tions to the Maha Thipa; rebuilt the Lahapasada which had been burnt 
down ; and founded eight monasteries, including the Dakkhiņagirivihāra. 


Thus the reigns of these three kings (especially of the latter two) can 
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be recognized as the first prosperous period of the nation and Sri Lankan 
Buddhism, which had gained a firm footing since its beginnings in the 
time of Devànampiyatissa. 

The second largest concentration of datable persons can be seen in the 
reign of Vattagāmaņī: the total is 32. He acceded to the throne twice. 
The period of about fifteen years between his two accessions was the 
period of “great peril”, when the Dravidians invaded the country from 


South India and occupied the capital, destroying the Sinhalese forces. In 


addition Brahmana-Tissa (or -Tiya) instigated a serious riot and there 
was a severe famine. It was really a time of national crises as well as 
of Buddhist persecution. In these circumstances, many elders desperately 
protected their Order and lived up to the teachings. Their devoted 
activities during this peril was the cause of the brilliant revival of Bud- 
dhism in the second reign of Vattagāmaņī, when he was restored to the 
throne. The main historical events in this period were, of course, the 
founding of the Abhayagirivihāra and the writing down of the Tipitaka 
with its commentary for the first time. Buddhism in Sri Lanka must 
have been further developed in this period lasting about a quarter of a 
century (B.C. 103-77). 

The reign of Devanampiyatissa is the third period in which the number 


of datable persons is concentrated. They total 19. As has already been 
discussed, however, this number contains the 14 persons who are referred 
to only in the Bahiranidana of the Samantapasadika, the historical sec- 
tion parallel to the Dipavamsa and Mahāvamsa. These 14 persons should 
be omitted: the remaining 5 persons can be properly compared with the 
other datable persons referred to in all the A tthakatha texts. Consequent- 
ly, the eight in vasabha's reign rank as the third largest number, and 
the seven in Kūtakaņņatissa's reign rank as the fourth. In spite of the 
above figures, some other period could be taken up as the third largest. 
As we have considered in Chapter I, the figure belonging io a particular 
reign means only the total number of the datable persons who can be 
proved to have lived in that reign. Yet most of them must have been 
active in two or more reigns before or after: this is a more reasonable 


supposition. Therefore if we attach importance to the continuity of reign, 
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in which particular persons lived, the following grouping of three succes- 
sive reigns is to be noticed: 
Kütakannatissa's reign (B.C. 41-19): 7 persons | 
Bhatika Abhaya's reign (B.C. 19- A.D. 9): 5 
Mahadathika Mahānāga's reign (A.D. 9-21) : 4. | 


Incidentally, as in the case of Kakavannatissa, Dutthagamani, and 


: 16 persons 


Saddhātissa, these three were father and sons, and elder and younger 
brothers: Kütakannatissa was the father of the other two Kings; Bhatika 
Abhaya was the elder brother of Mahadathika Mahānāga. If we regard 
these three reigns as one period, it makes a duration of about 60 years, 
in which 16 persons altogether were active: it thus forms the third 
largest concentration of datable persons. Consequently this is a longer 
period than the reign of Vasabha, in which more persons lived. The 
reign of Vasabha (A.D. 65-109)continued more than 40 years, when eight 
persons were active: it makes the fourth largest concentration. 

According to the Dipavamsa and Mahavamsa,9? the three above men- 
tioned kings founded many monasteries and Uposatha halls; made repairs 
and additions to the Lohapasada and the Maha Thüpa; and made various 
offerings to the Order or performed specific functions for the Order. In 
short, it can be considered that Buddhism in this period continued in 
peace and was continuously transmitted. 

It is also stated that King Vasabha founded and repaired monasteries 
and gave alms on a large scale to the Orders in the whole country. 
Moreover he built twelve tanks in various places; assisted the poor and 
the diseased; strengthened the defence of the capital; and carried out 
the Vesākhapūjā once a year for 44 years. He can also be recognized as 
a wise ruler who supported Buddhism well and improved the. people's 
livelihood.5^ 

With respect to the remaining reigns in which it can be proved that 
datable persons lived, the number of them in each reign is very small, 


and each reign is isolated from the others with intervals between them :— 


Coranaga’s reign B.C. 62-50 : 1 person 

Candamukha Siva’s reign A.D. 44-52 : 1 person 

Mahasena’s reign A.D. 276-303 : 1 person 
sedqsgsc 
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The last reign has been discussed in detail above. All these three 
instances should be regarded as sporadic and exceptional. 
(4) Having examined the periods in which datable persons lived, the 
periods in which no person was active will now be considered. As is 
clear from the list given earlier, these periods are as follows: — 
1) Mahasiva——E]àra: B.C. 200-170: 30 years (?) 
Süratissa 
Sena 
Guttaka 
Asela 
2) Saddhatissa——Vattagamani Abhaya: B.C. 119-103: 16 years 
Thūlatthana B.C. 119 
Lafijatissa 119-109 
Khallata Naga 109-103 
Mahārattaka 
3) Vattagamani-——Coranaga: D.C. 77-62: 15 years 
Mahacüli Mahātissa 
4) Coranàga — —Kütakanna Tissa: B.C. 50-41: 9 years 
Tissa = 
Siva 
Vatuka 
Dārubhatika Tissa 
Niliya m 
Anuļā (Queen) B.C. 47-42 
5) Mahādāthika Mahanaga——Candamukha Siva: A.D. 21-44: 23 years 


with Anula 


Amanda-Gamani Abhaya A.D. 22-31 
Kanirajanu Tissa 31-34 
Cūļābhaya 34-35 
Queen Sivali 35 

Iļanāga 35—44 

6) Candamukha Siva ——Vasabha: A.D. 52-65: 13 years 

Yasalalaka Tissa 52-59 
Sabha [Subha] 59-65 


Thess periods are not long, on average, and the length of each reign 
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is also very short. According to the Dipavamsa and Mahavamsa??, these 
periods were, generally speaking, times of political confusion and oc- 
casionally of civil war. Many kings killed their predecessors to obtain 
the throne and almost all of them were later killed by their successors 
who then usurped their throne, e.g. Mahārattaka, Tissa, Siva, Vatuka, 
Dātubhatika Tissa, Niliya, Anula, Kaņirajānu Tissa, Iļanāga, Yasalalaka 
Tissa, and Sabha. Although there are records that a few kings excep- 
tionally built new monasteries and other foundations, and repaired such 
famous buildings as the Lohapāsāda and Maha Thūpa, most of the 
statements about these periods under discussion consist of accounts of 
political strife with bloodshed and domestic conflict. Buddhism at these 
times seems to have declined and there was a notable lack of enthusiasm. 
Under such circumstances, eminent monks and lay-followers could not be 
outstandingly active. Moreover, even if there were some noteworthy 
Buddhists in these periods no record of any decd they perfomed or view 
they held was preserved as source material for the Atthakatha texts. 

(5) Finally, the aforementioned conclusions can be summed up as fol- 
lows : — 

The so-called Sihala sources .for the Pali Atthakatha texts seem to 
have begun to be composed in the reigns of Devanampiyatissa and of the 
one or two of those who succeeded him, when Buddhism was officially 
introduced from India to Sri Lanka, i.e. the period of about fifty years 
in the latter half of the third century B.C. A large portion of the sources 
was composed in the 50-60 year period centred around the reign of 
Dutthagāmaņī (B.C. 161-137), when Buddhism in Sri Lanka enjoyed its 
first period of prosperity. The next period in which the Siha]a sources 
were actively composed, lasted about forty years during the two reigns 
of Vattagāmaņī (B.C. 103-102, 89-77) together with the time of all 
Dravidian rulers between those two reigns. The third vigorous period 
lasted about sixty years (B.C. 41-A.D. 21) in the successive reigns of 
Kitakannatissa, Bhatika Abhaya and Mahadathika Mahanaga. The fourth 
period was the reign of Vasabha (A.D. 65-109). By this time the com- 
position of the great majority of the Sihala sources had been completed. 


Afterwards only a few exceptional additions were made to the main 
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corpus. In the reign of Mahāsena (A.D. 276-303), the formation of the 
sources ceased entirely: after that time nothing was added to them; 
and they were well preserved until the time when the Pali commentators 
wrote their Atthakatha texts based upon those sources in the fifth and 
sixth centuries or thereabouts. Consequently the real and substantial date 
of the Atthakatha texts should be regarded not as the date of the writing 
of the texts, but as the date of their source materials, which the present 


article has discussed in detail. 


Abbreviations 
References to Pali texts refer to the Pali Text Society's editions unless 


otherwise specified below. 


AA Anguttaratthakatha, Manorathapirani 
ApA Apadanatthakatha, Visuddhajanavilasini 
Bum Burmese Chatthasangāyana edition 


CNdA Culla-Niddesatthakatha, Saddhammapajjotika 


Cv Cülavamsa 


DA Dighatthakatha, Sumangalavilāsinī 

DAT Dighatthakathatika, Linatthavannana 

DhsA Dhammasangani-atthakatha, Atthasalini 

DhsT Dhammasanganimilatika (Bum) 

Dpv Dipavamsa 

DPPN Dictionary of Pali Proper Names (G.P. Malalasekera, London 


1960 (first publication 1937-38) 2 vols.) 
EHBC Early History of Buddhism in Ceylon (E.W. Adikaram, 
Colombo 1953 (first impression 1946») 


HOS Harvard Oriental Series 

JA Jatakatthakatha 

JSH Journal of Buddhist Studies (Jēsai University, Saitama, Japan) 
MA Majjhimatthakatha, Papaficasüdani 

MAT Majjhimatthakathatika (Bum) 

Mhv Mahāvamsa 


MhvT Mahāvamsatīkā, Vamsatthappakāsinī 
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MNdA Mahā-Niddesatthakathā, Saddhmmapajjotika 

PTS Pali Text Society 

PtsA Patisambhidāmaggatthakathā, Saddhmmapakāsinī 

PugA Puggalapafiiatti-atthakatha 

SA Samyuttatthakatha, Sāratthappakāsinī 

SAT Samyuttatthakathatika (Bum) 

SHB Simon Hewavitarne Bequest Series (Colombo) 

Sih Sihalavatthuppakarana (A.P. Buddhadatta, ed. Kolibanagara, 
Sri Lanka 1959) 

ThagA Theragāthā-atthakathā, Paramatthadipani 


UC, CHC University of Ceylon, A Concise History of Ceylon (C.W. 
Nicholas & S. Paranavitana, Colombo 1961) 

University of Ceylon, History of Ceylon (H.C. Roy, &c. 
Colombo 1959- ) 

VA Vinayatthakathā, Samantapāsādikā 


VibhA Vibhangatthakatha, Sammohavinodani 
VibhT Vibhangatthakathatika (Bum) 
Vis Visuddhimagga 
VisT Visuddhimaggatika, -Paramatthamafijisa (Badari Nath Shukla, 
ed., Rewatadhamma, revised, 3 vols. Varanasi 1969-71) 
Notes 


1) This is the sequel to Part I of my article with the same title published in 
the previous volume of this journal (Vol. XVI, March 1987, pp. 151-182). The 
article is a revised and abridged translation of Part II of my Japanese book 
entitled, Pali Bukkhū Chūshaku-bunken no Kenkyu: Atthakatha no Jyēzabu- 
teki Yūsē (A Study of Pali Commentaries: Theravadic aspects of the 
Atthakathās) Tokyo: Sankibo 1984, pp. 309-466. 

I am grateful to Miss B.A. Scott, a British Visiting Professor, Women's 
Junior College of Jósai University, Japan, for having looked over my English 
in the present article. 

2) Mhv chap. XXIII, vv. 4-9. 

3) VibhA p. 473. 

4) Mhv chap. XVI, vv. 12-17. 

5) AA 1-23; I1-30, 246ff. 
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6) SA HI-23ff., 175. 

7) No comment can be found concerning this question: MAT II-216, § 389; 
VibhT p. 218, $850. 

8) T. Hettiarachchy: History of Kingship in Ceylon: up to the fourth century 
A.D., Colombo 1972, pp. 34ff. 

9) DPPN 1-573 (Kala-Buddharakkhita) ; Adikaram: EHBC pp. 71-72. 

10) Incidentally, Anuruddha was the main master (upajjhāya) of Mahāsumma, 
that is to say, the latter was a co-resident disciple (saddhivihārika) of the 
former. On the other hand, VA (1-263f.) mentions that Mahāsumma was a 
boarding pupil (aztevasika) of Upatissatthera (No. 75), ie. Upatissa was 
Mahāsumma's deputy teacher (nissaya-dcariya). Deputy teachers are those 
whe on request lead disciples of other elders (called antevāsikas) in ilie case 
of the disciples being unable to get teaching and guidance from their main and 
original masters (upajjhàya, cf. A. Hirakawa: Genshi-bukkyē no Kenkyū (A 
Study of Early Buddhism, in Japanese) Tokyo 1964, pp. 532-47). Therefore 
it is not impossible that Mahāsumma had two teachers, Anuruddha and 
Upatissa, because the former was his upajjhaya and the latter his nissaya- 
acariya. 

11) See the item No. 77. 

12) UC, HC Vol. I, pt. 2, Genealogical Tables I, the Vijayan Dynasty. 

13) Only here is he called Catunikayikapandita- Tissatthera. 

14) H. Ellawala: Social History of Early Ceylon, Sri Lanka 1969, p. 133. 

15) Mhv chap. XXXII, vv. 29-30, 49-54. 

16) MhvT (11-598) comments that Kelāse ti Kelāsakūta-mahāvihāre. 

17) Cf. Mhv chap. XXXIII, vv. 37ff. 

18) UC, HC Vol. I, pt. 1, pp. 166-67, 244-45. 

19) Mhv chap. XXXVI, vv. 19-20. 

20) For instance, the cases of Mahānāgatthera (No. 50), Mahādattatthera (No. 
48) and Cūļasumanatthera (No. 35) in the Vis 11-634; of Tipitaka-Cūļanāga- 
Cūļa-abhayatthera (Nos. 107, 106) in the AA 1-26. 

21) Mhv chap. XXXIX, vv. 11ff. 

22) Cf. Dpv chap. VIII, v. 8; Mhv chap. V, vv. 161, 169; XII, 5, 37, etc. 

23) In this connetion, DPPN (11-509) describes these two Mahadhamma- 
rakkhitas as different, but this should be altered. 

24) Dpv chap. XX, vv. 14ff.; Mhv chap. XXXIII, vv. 34ff. 

25) Mhv chap. XXXIII, vv. 34-36. 

26) VibhA p. 488. 
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27) UC, HC Vol. I, pt. 1, pp. 165-67; DPPN II-342. 

28) EHBC p. 82. Incidentally, Adikaram further identified the Mahātissa under 
discussion with Vanavāsi-Mahātissa by the following evidence: his view refer- 
red to above concerns disciplines for forest-dwelling monks (araüfavàsi- 
bhikkhu) about whether or not the three kinds of robe (ti-civara) are neces- 
sary for their daily living. However, his view referred to above begins with 
the following passage: “Mayam pubbe mahātherānam assumhā....” This 
indicates that his view is nothing but what he heard earlier from great elders 
(mahāthera), so that it is unnecessary to regard him as a forest-dweller 
(āraūūavāsin or vanavāsin). On the contrary, the possibility that Vanavāsi- 
Mahātissa was included among the great elders preaching to him about the 
disciplines of forest-dwellers could be recognized. Moreover, “Punnavallika” 
where he resided (as stated above), according to the VisT (1-307, 880), was 
the name of a vihāra: consequently he was almost certainly not a forest- 
dweller but a *monastery-dweller". He was never identified with Vanavāsi- 
Mahátissa contray to what Adikaram supposed. 

29) The passage concerning Tissabhüti in the AA (1-39) begins with “Aparo pi 


” This is connected with 


tasmim yeva Mahāvihāre Tissabhütitthero nāma.... 
the passage about Maliyadevatthera on the previous page of the text. The 
latter passage starts from “So kirāyasmā tivassabhikkhukāle Kallagāmato 
Maņģalārāmakamahāvihāre....” ‘Therefore it is clear that "tasmim yeva 
mahāvihāre” in the former passage means "Maņdalārāmakamahāvihāre” stated 
in the latter one. Tissabhūti is accordingly concluded to have been Mandala- 
ārāmaka-mahāvihāravāsi-Tissabhūti. 

30) PtsA III-574 (with Mahādhammarakkhita and Cūļanāga); DhsA p. 230 (with 
Cūļa-Abhaya and Cūļanāga); DhsA p. 267 (with Cūļanāga and Mahadhamma- 
rakkhita); DhsA p. 284 (with Cūļanāga); DhsA p. 286 (with Mahādhamma- 
rakkhita). 

31) VisT III-1878, 884, I. 7-9. 

32) In this connection, in the Mhv (chap. XXIII, v. 60) appears the name of a 
Mahāsummatthera, an inhabitant of the Kotapabbatavihāra, but he was a 
different person from the one with the same name now in guestion. There is 
a record of another Mahāsummatthera also in the Mhv (chap. XXXIV, v. 3) 
saying that he was donated by King Mahācūļi-Mahātissa (B.C. 76-62), the 
successor to King Vattagümani. It is quite possible from the date to consider 
that he was the elder of the same name now in question. 

33) Incidentally, "atthavassiko Sangharakkhitatthero" is referred to in the DhsA 
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(p. 187) which originated from the Vis (1-375f.). Yet the original passage in 
the Vis not only of the PTS edition, but also of the HOS edition (p. 316, 
89; no comment upon this name is available in its commentary, VisT II-817, 
88) calls him "atthavassiko Rakkhitatthero". On the other hand, the Vis (I- 
155) also refers to an elder named *Buddharakkhita" who can be regarded as 
the same person judging from the content of the passage concerning him. 
Consequently, the above “Rakkhita” should be corrected as “Buddharakkhita”, 
so that “Sangharakkhita” in the DhsA shown above should also be corrected 
to the same: "Buddharakkhita”. 

34) VisT I-116, §91. 

35) Mhv chap. XXXIV, vv. 11ff. 

36) See the item on Mahādattatthera No. 92. 

37) VibhA p. 81. 

38) PugA p. 190. 

39) See the item on Mahadattatthera No. 92. 

40) With regards to his name, certain variants can be found: “Sumanatthera” 
in the text of the MA (1-155) of the PTS edition; "Summatthera" in its 
footnote; and “Sumatthera” in its Burmese edition MA (1-159) 

41) Bum edition: MA I-159. 

42) SHB edition: Vol. 35 (MA I) p. 140. 

43) Mhv chap. XXXIV, vv. 37ff., esp. vv. 38, 67, 68. 

44) Dpv chap. XXII, vv. 18, 20, 30, 31. 

45) Mhv chap. XXXVI, vv. 1, 6. 

46) Ex. DPPN II-370f.; EHBC p. 86. 4 

47) UC, HC states, giving no reason or evidence, that Bhatika-Abhaya was also 
called Bhatika (or Bhatiya)-Tissa (p. 843, cf. pp.173, 225, 246, 248) and UC, 
CHC follows this (p. 342). Even if this were true, my conclusion would not 
conflict with the above view in the two books, because only the name of 
“Bhatikaraja” or “Bhatiyaraja” occurs in the Atthakatha texts. 

48) Mhv chap. XXXIV, vv. 68ff.; DAT H-172. 

49) The DhsT (p. 185, $1351) contains no comment about this name which 
occurs in the DhsA (p. 399). 

50) Mhv chap. XIV, v. 56; XXII, 25.; Dpv chap. XI, v. 6; XVII, 75. 

51) Dpv chap. XXI, v. 34; Mhv chap. XXXIV, vv. 68ff.; XXXV, 1. 

52) Both the MA of the SHB edition (Vol. 49, p. 68, Z. 2) and that of the 
Burmese edn. (III-66, Z. 26) give the same name. 

53) UC, HC Vol. I, pt. 1, p. 177. 
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54) Sodē Mori: "Mahāsivatthera as Seen in the Pāli Atthakathās”, JSH Vol. 
XIV 1987, pp. 1-13. Cf. note 29 in pt. 1 of this article in the previous volume. 

55) do. 

56) DA II-543-SA III-281; DA III-883. 

57) DA III-881-SA III-211; MA J-301; DA II1-805. 

58) DA I-202f.-MA 1-269f.-SA III-198; DA I1-375; DA H-430-MA 1V-174. 

59) DA II-511-A A IV-28-CNdA p. 60£.-PtsA p. 112; DA II-554=SA III-251-A A 
IV-149-UdA p. 323f.; DA III-736, 892, 976; DA III-1013-AA III-51-CNdA 
p.122; MA II-286; SA III-302; DhsA pp. 220f. 226; DhsA p. 405-MNdA II- 
346; VA III-711; V-1101, 1138. Those sources linked by an equal sign contain 
identical passages. 

60) The DAT (III-80) comments as follows: KalAdlavasi ti Kāļhālavihāravāsī. 

61) Cf. Sodē Mori: “Sthalavatthuppakarana and Pali Atthakatha Literature”, 
Journal of the Society for the Study of Pali and Buddhist Culture Vol I, 
Nagoya 1988, p. 

62) Cf. SAT II-133, lJ. 3-4; Cv chap. LX, v. 59. 

63) Cf. my article (n. 61) p. 

64) SHB edn. Vol. 4: DA p. 353, Z. 21; Bum edn.: DA II-104, 7. 27. 

65) EHBC p. 113. 

66) See note 3 in pt. 1 of the present article in the previous volume. 

67) See note 5 in the above article, 

68) Cf. T. Hettiarachchy: op. cit. (n. 8) p. 52f. 

69) Cf. DPPN I-705. 

70) The Cv (chap. LXX, vv. 6f, esp. v. 10) gives the name of a village, 
Nāgapabbata-gāma situated also in Malaya area, which seems to be identical 
with this place of the same name. Cf. DPPN Il-43. 

71) DPPN I-1115 (Devaputtarattha). 

72) Concerning this place, see EHBC p. 122(17), cf. W. Geiger: the Cv English 
Translation, pt. I, London 1929, p. 66, n. 6. 

73) Regarding his name, some variants can be found: “Reva” in the PTS edn. 
(I-95) and in notes of the Indian edn. (1-209, 833, notes 2, 3); "Revata" in 
the HOS edn. (p. 77, 851); “Deva” in the text of the Indian edn. (1-209, 
$33) and in notes of the PTS edn. (I-95, notes 9, 10) and in notes of the 
HOS edn. (p. 77, notes 8, 9). 

74) Ct. VisT 111-1632, 8 40. 

75) Cf. Adikaram: EHBC p. 122(13). 

76) Cf. VisT II-817, $8; Geiger: the Mhv English Translation, London 1912 
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p. 264, n. 3. 

77) DPPN II-571. 

78) Adikaram: EHBC, Appendices pp. vi, xi, cf. p. 121(12). 

79) do. Appendices p. vi. 

80) do. Appendices p. iii. d 

81) H. Nakamura: Indo Kodaishi (A History of Ancient India, in Japanese) 
Tokyo 1966, pp. 235-40. 

82) According to UC, HC (Vol. I, pt. 1, p. 227), no coin of King Rudramaka 
has as yet found in Sri Lanka: Buddhaghosa seems to have gained his 
knowledge about this coin somehow during his days in India or from his 
source material of Indian origin while staying in Anurádhapura. 

83) Dpv chap. XX, vv. 31-35; XXI, 1-33; Mhv chap. XXXIV, vv. 28-94. 

84) Dpv chap. XXII, vv. 1-11; Mhv chap. XXXV, vv. 77-100. 

85) 1) Dpv chap. IXX, vv. 45-49; Mhv chap. XXI, vv. 4-14. 2) Dpv XX, 8-14; 
Mhv XXXIII, 14-34. 3) Dpv XX, 22-23; Mhv XXXIV, 1-10. 4) Dpv XX, 25- 
30; Mhv XXXIV, 14-27. 5) Dpv XXI, 34-45; Mhv XXXV, 1-45. 6) Dpv XXI, 
46-48; Mhv XXXV, 49-58. 
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UTTARAVIHARATTHAKATHA AND SARASAMASA! 
Some Unattributed Non-Mahaviharavasin Sources for the Pali 
Commentaries* 


Contents: 


. Controversial Points and Methodology 

. Examples found in the Visuddhimagga 
Examples found in the Dighatthakatha 
Examples found in the Majjhimatthakatha 
. Examples found in the Samyuttatthakatha 
. Conclusion 


Aupwne 


1. Controversial Points and Methodology 


The study of the sources is one of the most important and basic 
subjects in the field of Pali Atthakathā literature? The source 
material for this literature can be classified into six main groups: 


1. The Tipitaka, i.e. the Pali Canon 

2. Three post-canonical texts: the Nettipakarana, Petakopadesa and 
Milindapafiha 

3. The Pali Atthakathas themselves 

4. The so-called Sīhaļatthakathā. 

5. Sources from schools other than the Mahāvihāra fraternity 

6. Other minor sources 


The fifth of these can be further divided into two: 


a. Views attributed to "Some" or "Others" 
b. Views attributed to "Sophists" (Vitandavadins) 


Of these two, the latter has been discussed by me not only in 
Japanese? but also in English"; the former will be studied here. 
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2 Uttaraviháratthakatha and Sārasarnāsa 


The Pāli Atthakathās which have been transmitted down to the 
present time by the Mahāvihāra fraternity of the Theravada school 
as its own texts freguently guote or refer to the views of "some" or 
"others" (afifie, itare, ekacce, eke, keci, pare, ye... te..., etc). These 
are almost always referred to in the plural form, which indicates a 
certain group, not a particular individual. The number of 
references is altogether about six hundred?. The names of these 
"others" are not usually given. Although the majority of them are 
unknown, some can be identified, through comments in the Tikas, 
the commentaries on the Atthakathas. Those which are so 
identified can be divided into three groups: 


1. The Abhayagirivihara fraternity and its offshoot, i.e. the non- 
Mahavihara fraternity of the Theravada school 

2. Some groups (sometimes particular individuals) belonging to 
the Mahavihara fraternity 

3. Mahayana or Hinayana schools other than the Theravādins 


Of these three, the first is the largest in number and of the greatest 
importance. The references in the Tikàs are to "Abhayagirivāsino", 
"Uttaravihāravāsino (-vāsikā, -vāsikatherā)", "Sārasamāsa-ācariyā", 
"Upatissa as the author of the Vimuttimagga", etc. These names 
are always in the plural with the exception of "Upatissa". 


In addition, there can be found the proper name "Sārasamāsa", 
which is always in the locative singular, except in the compound 
"Sārasamāsa-ācariyā". This must be the name of a text. These 
names can be recognized as referring to non-Mahāvihāra fraternities 
or their texts. By investigating these unattributed quotations from 
the non-Mahaviharavasins, the present article aims to make clear 
the nature of the Atthakathà source materials as well as a certain 
relation between the Mahāvihāra and the non-Mahāvihāra 
traditions. 


Several scholars have already paid attention to these unattributed 
Sources. For instance, Rev. Nyanatiloka drew attention to those 
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which appear in the Visuddhimagga in his German translation of 
that text, as did Professor Mizuno in his J apanese translation of 
the same text/, and also Rev. Nyanamoli in his English 
translation of the VisuddhimaggaS. Professor Bapat also referred 
to them in his comparative study of the Vimuttimagga and the 
Visuddhimagga?. Professor de Silva threw new light on the 
unnamed figures mentioned in the Sumangalavilasini in the 
introduction to her edition of the Dighatīkā!. With reference to 
the unattributed sources found in the Buddhavamsatthakatha and 
other Atthakathas, Dr. Horner published two articles in recent 
years!!, All these studies, however, either are limited to a 
particular text or are too brief in their discussion, so that they 
never do more than bring the matter forward for consideration or 
point out the problems. Accordingly, there has as yet been no 
comprehensive research of a kind that can be expected to produce 
reliable conclusions. 


I shall now explain my methodology. The unnamed sources 
which are identified as non-Mahāvihāravāsin (with the various 
expressions already stated) in the Tikas!2 are forty-one in number, 
and they are found as follows: 


1 [1] Vism I 80 

2 [2] Vism I 102 

3 [3] Vism I 148 

4 [4] Vism I268 -[35] 
5 [5] Vism II 432 -[38] 
6 [6] Vism II 450 

7 [7] Vism II 700 

8 [8] Sv 180 =[28], [37], [41] 
9 [9] Sv 184 

10 [10] Sv I 86f -[36] 
11 [11] Sv 193 

12 [12] Sv I 114 

13 [13] Sv I 150 
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14 [14] Sv 1152 In the above list, the second column shows their original numbers 
15 [15] Sv 1162 =[30] and the fourth column other passages that are basically the same. 
16 [16] Sv I184 -[27], [34], [40] Most of these duplicated examples are identical not only with 
17 [17] Sv 1250 respect to the unattributed quotations themselves but also to the 
18 [18] Sv I1 437 passages which precede and follow. Therefore, the number in the 
19 [19] Sv IL 514 first column in this list indicates the real number, excluding all 
20 [20] Sv IL 642 =[39] duplications. That is to say, the total number of all the examples 
fan = TT = amounts to forty-one, while the real number of examples after 
21 PEN" [ " Ps 128 eliminating the duplicates is twenty-nine. Although each example 
22 [22] Ps I38 usually contains only one unattributed quotation, in some 
23 [23] Ps 154 instances several guotations are found together, so that each 
24 [24] Ps 163 example consists of a passage concerning one topic but not 
25 (25] Ps 169 =[33] necessarily one quotation: in some instances there is more than one 
26 [26] Ps 1123 quotation. The twenty-nine examples are distributed as follows: 
[27] Ps 1253 =[16], [341, [40] seven in the Visuddhimagga, thirteen in the Dīghatthakathā, eight 
[28] Ps 1211 =[8], [37], [41] in the Majjhimatthakathā, and one in the Samyuttatthakathā. In 
27 [291 Ps II 302 the following sections of this article, they will be examined one by 
[30] Ps UI 230 =[15] one in the order in which they appear in the list given above. 
28 [31] Ps IV 62 l 
mmm SN TT T 2. Examples found in the Visuddhimagga 
29 32 Spk I 208 
A Spk II 42 =[25] 1. Example One 
[34] Spk III 183 =[16], [27], [40] 
[35] Spk III 270 z[4] A. Vism (I 79 foll.) 
el Tay " " aso Mp II 293 =[10] Tattha kusalattikato ti sabbān' eva hi dhutangani 
[37] Mp III 194 =[8], [28], [41] sekhaputhujjanakhiņāsavānam vasena siya kusalani, siya 
—— — — avyākatāni, n' atthi dhutahgam akusalan ti . . . Yesam pi 
EI m 0 As 421 -[5] kusalattikavinimuttam dhutangam, tesam atthato dhutangam eva n' 
= TTT = atthi. Asantam kassa dhunanato dhutangam nama bhavissati, 
| pol Vibh-a 308 =[20] dhutaguņe samādāya vattatīti vacanavirodho pi ca nesam āpajjati; 
[40] Vibh-a 348 =[16], [27], [34] tasmā tam na gahetabban ti. 
[41] Pp-a 241 =[8], [28], [37] B. Vism-mht (I 180, 4-6) 
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Yesan ti Abhayagirivasike sandhayaha. Te hi dhutangam nama 
pafifiatti ti vadanti. Tathā sati tassa paramatthato avijjamanato 
kilesānam dhunanattho pi na siya, samādātabbatā cà ti tesam 
vacanam Paliya virujjhati ti dassetum - "kusalattikavinimuttam" ti 
adi vuttam. 


C. Ged (Taisho Vol 32, p 406b)? 


Question: Who is called an observer of the ascetic practice 
(dhutanga)? How many kinds of the ascetic practice are there? ... 
Answer: There are thirteen ascetic practices: these are taught by the 
Buddha and are the precepts of the Buddha. These are called the 
asectic practice. As regards them, the skilful (kusala), the 
unskilful (akusala) and the non-characterizable (avyakata) should 
not be discussed. 


D. rnam par grol bahi lam las slyans pahi yon tan bstan pals 


De la sbyans pahi yan lag ni ci zig yin |... De la sbyans pahi 
yan lag ces bya ba ni gži bcu gsum po de dag gi spon ba gan yin 
pa de ni sbyans pahi yan lag yin no I Sbyans pahi yon tan cir 
brjod par bya Ze na | dge bar brjod par byaho I 


As shown above, the view on the dhutanga, which is recorded as a 
divergent opinion in the Visuddhimagga (A), and which is said to 
be that of the Abhayagirivasikas in its Tika (B), accords with a 
view stated in the Gedatsudoron, the Chinese version of the 
Vimuttimagga (C). On the other hand, the Tibetan translation of 
Vim (D) does not agree with the Gedatsudoron (C) in this passage. 


2. Example Two 
A. Vism (I 102 foll.) 


Tatra purimā tava tisso cariya pubbāciņņanidānā dhatudosanidana 
cà ti ekacce vadanti. Pubbe kira itthappayogasubhakammabahulo 
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ragacarito hoti; saggā và cavitva idhūpapanno. Pubbe 
chedanavadhabandhanaverakammabahulo dosacarito hoti; 
nirayanagayonihi và cavitvà idhüpapanno. Pubbe majjapanabahulo 
sutaparipucchāvihīno ca mohacarito hoti, tiracchānayoniyā và 
cavitva idhüpapanno ti. Evam pubbāciņņanidānā ti vadanti. 
Dvinnam pana dhātūnam ussannattà puggalo mohacarito hoti: 
pathavidhatuya ca āpodhātuyā ca. Itarásam dvinnam ussannattà 
dosacarito. Sabbüsam samattà pana rāgacarito ti. Dosesu ca 
semhadhiko ragacarito hoti, vatadhiko mohacarito, semhüdhiko và 
mohacarito, vatadhiko và ragacarito ti evam dhatudosanidana ti 
vadanti. 


B. Vism-mht (I 221, 8) 


Ekacce ti Upatissattheram sandhayaha, tena hi Vimuttimagge 
tathà vuttam. 


C. Ged (Taishē Vol 32, p 410a)> 


Question: What are the causes of these three kinds of behaviour? 
How may it be known that this is a man of greedy temperament, 
that is a man of angry temperament and yet another is a man of 
infatuated temperament? . .. Answer: Deeds done in the past are 
causes of behaviour. The elements are causes of behaviour. The 
cardinal humours are causes of behaviour. How do deeds done in 
the past become causes of behaviour? One who has accumulated 
good actions in past existences through desirable means becomes a 
man of greedy temperament, and also one who, passing away from 
a heavenly mansion, is reborn here. One who (in past existences) 
has perpetrated many undesirable deeds of killing, maiming, 
capturing and bearing a grudge becomes a man of angry 
temperament, and also one who, passing away from hell or a 
serpent state, is reborn here. One who (in past existences) has 
enjoyed much drinking and has been devoid (of learning and 
questioning) becomes a man of infatuated temperament, and also 
one who, passing away from a bestial state, is reborn here. Thus 
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deeds done in the past become causes of behaviour. How do 
elements become causes of behaviour? Because of the heightening 
of two elements, one becomes a man of infatuated temperament. 
These are the earth element (element of extension) and the water 
element (element of cohesion). Because of the heightening of two 
elements, one becomes a man of angry temperament. These are the 
fire element (element of heat) and the wind element (element of 
mobility). Because of the equalising of all elements, one becomes 
aman of greedy temperament. Thus the different elements become 
causes of behaviour. How do the cardinal humours become causes 
of behaviour? One who has an excess of phlegm becomes a man 
of greedy temperament. One who has an excess of choler becomes 
a man of angry temperament, and one who has an excess of wind 
becomes a man of infatuated temperament. 


There is another view: one who has an excess of phlegm becomes a 
man of infatuated temperament and one who has an excess of wind 
becomes a man of greedy temperament. Thus the cardinal 
humours become causes of behaviour. i 


The above comment of the Visuddhimaggatīkā (B) is the only 
reference so far known to Upatissa, the author of the 
Vimuttimagga, and also to the text itself throughout all the 
Atthakathās and Tīkās. From this comment it is certain that 
Dhammapāla, the author of the Paramatthamafijūsā, consulted the 
Vimuttimagga of Upatissa. The above passage from the Chinese 
version of the Vimuttimagga (C) basically corresponds with the 
quotation by 'Some' in the Visuddhimagga (A). 


3. Example Three 
A. Vism (1 148) 
Tatra patipadā-visuddhi nama sasambhāriko upacāro, 


upekkhànubrühanà nama appanā, sampahamsanā nama 
paccavekkhaņā ti evam eke vannayanti. Yasmā pana: ekattagatam 
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cittam  patipadü-visuddhi  pakkhannafil^ c' eva hoti 
upekkhanubrihitafi ca, īlāņena ca sampahamsitan ti. Pāļiyam 
vuttam, tasma anto appanayam eva agamanavasena patipada- 
visuddhi. Tatra majjhattupekkhaya kiccavasena 
upekkhānubrūhaņā, dhafnmanam anativattanadibhavasadhanena 
pariyodapakassa fíanassa kiccanipphattivasena sampahamsanā ca 
veditabba. 


B. Vism-mht (1 314, 11-12) 


Eke ti Abhayagirivasino. Te hi evam patipadā-visuddhi-ādike 
vannayanti, tad ayuttam. 


C. Ged (Taisho Vol 32, p 417a)* 


(The three kinds of goodness: there are the initial, medial and final 
stages of goodness. Purity of practice is the initial stage; the 
increase of equanimity is the medial stage; and rejoicing is the 
final stage.) What is the purity of practice? It is the foundation of 
all goodness. What is the increase of equanimity? It is the fixed 
meditation (appanā samādhi). What is rejoicing? It is reviewing 
(paccavekkhana). Thus there are three kinds of goodness in the 
First Meditation. 


If we compare the quotation from eke, i.e. the Abhayagirivāsins, 
in the Visuddhimagga (A) with the parallel passages in the 
Gedatsudoron (C), we find that these passages on the three kinds 
of goodness in the First Meditation accord with one another, 
except for the explanation of the purity of practice (patipadà- 
visuddhi). This minor difference arises probably from an incorrect 
translation into Chinese. 


4. Example Four 


A. Vism (I 266) 


If 
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Idāni yan tam Bhagavata: "Ayam pi kho, bhikkhave, ānāpānasati- 
samadhi bhāvito bahulikato santo c' eva paņīto ca asecanako ca 
sukho ca vihāro uppannuppanne ca pāpake akusale dhamme 
thānaso antaradhapeti vüpasameti" ti evam pasamsitva; - "Katham 
bhāvito ca, bhikkhave, ānāpānasati-samādhi? Katham bahulikato 
santo c' eva panito ca asecanako ca sukho ca viharo uppannuppanne 
ca papake akusale dhamme thānaso antaradhāpeti vüpasameti? . . ." 


B. Vism (I 268) 


Asecanako ca sukho ca vihāro ti ettha pana n' àssa secanan ti 
asecanako; anāsittako abbokinno pātiyekko!” aveniko. N' atthi 
ethha parikammena vā upacārena vā santatā; ādi-samannāhārato 
pabhuti attano sabhāven' eva santo ca paņīto cā ti attho. Keci 
pana asecanako ti anāsittako ojavanto sabhaven' eva madhuro ti 
vadanti. Evam ayam asecanakolÓ ca appitappitakkhane 
kayikacetasikasukhapatilabhaya samvattanato sukho ca viharo ti 
veditabbo. 


C. Vism-mht (I 566, 8) 
Keci ti Uttaraviharavasike sandhāyāha. 
D. Ged (Taishē Vol 32, p 429c)d 


Question: What is the concentration by respiration? What is the 
practising of it? What are its salient characteristic, function, near 
cause and benefits? Whatis its procedure? Answer: Inhalation 
(ana) is in-breathing. Exhalation (apāna) is out-breathing. On the 
occasion of in-breathing and out-breathing, one concentrates, is 
concentrated and is rightly concentrating. This is called the 
concentration by in-breathing and out-breathing. The state in 
which one's mind is steady and undisturbed is called the practising 
of it. Causing the arising of perception as regards respiration is its 
salient characteristic. Attending to contact (phassa) is its function. 
Removal of discursive thought (vitakka) is its near cause. What 
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are its benefits? If a man practises the concentration of 
respiration, he attains to the calm (santa), the exquisite (panita), 
the brilliant and lovely, and the blissful life (sukha vihara). 


This example, which is concerned with the exposition on 
"ānāpānasati" is exceptionally specific. It begins with two 
quotations from the Samyuttanikaya (A). After quoting these two 
passages from SN (V 321 89; V 322 811), Buddhaghosa 
comments on some words or phrases in the latter quotation. When 
commenting upon them, he refers to the Samyuttatthakatha of the 
Mahāvihāra. Buddhaghosa's comments, with almost identical 
wording, recur in Spk!”. On the other hand, the parallel passage 
in the Gedatsudēron (D) does not contain any quotation from SN 
at this point, though it partially accords with the second quotation 
of Vism; with the result that it does not, unlike SN, have any 
comment on "asecanaka". Consequently, Buddhaghosa must have 
consulted the Samyutta commentary of the Uttaravihara and taken 
from it an alternative explanation. It is to be noted that the 
explanation of "asecanaka" by the Uttaravihara is not criticised or 
denied here by him. 


5. Example Five 
A. Vism (II 432) 


Tattha keci khanapaccuppannam cittam cetopariyafianassa 
arammanam hoti ti vadanti. Kim karana? Yasma iddhimato ca 
parassa ca ekakkhane cittam uppajati ti; idari ca nesam opammam: 
- Yathā akase khitte pupphamutthimhi avassam ekam puppham 
ekassa vantena vantam pativijjhati, evam parassa cittam jānissāmī 
ti rāsivasena mahajanassa citte āvajjite avassam ekassa cittam ekena 
cittena uppadakkhane và thitikkhane và bhangakkhane và 
pativijjhati ti. Tam pana vassasatam pi vassasahassam pi āvajjanto 
yena ca cittena āvajjati, yena ca jānāti, tesam dvinnam 
sahatthanabhavato avajjanajavanünafi ca anitthatthāne 
nānārammaņabhāvappattidosato ayuttan ti Atthakathāsu 
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patikkhittam. Santatipaccuppannam pana addhāpaccuppannafi ca 
arammanam hoti ti veditabbam. 


B. Vism-mht (1I 935, 13) 
Keci ti Abhayagirivasino. 


The explanation attributed to "some", i.e. the Abhayagirivāsins, in 
the Visuddhimagga cannot be found in the Gedatsudóron! 9, 
Buddhaghosa quotes it not from the Gedatsudoron, but from some 
old Atthakathas which were his source materials and which are 
referred to at the end of the above passage (A). From this 
evidence, it is clear that some old commentaries of the Mahavihara 
had a reference on this matter to the view of the Abhayagiri, which 
was rejected by Buddhaghosa. 


6. Example Six 
A. Vism (II 450) 


Imani tava Paliyam āgatarūpān' eva. . Atthakathayam pana 
balarüpam, sambhavarüpam, jātirūpam, rogarüpam, ekaccanam 
matena middharūpan ti evam afifiani pi rūpāni āharitvā: addha 
muni 'si sambuddho, n' atthi nivaranà tava ti adini vatvà 
middharüpam tava n' atthi yeva ti patikkhittam. Itaresu rogarūpam 
jarata-aniccata-gahanena gahitam eva, jātirūpam upacaya- 
santatigahanena, sambhavarūpam āpodhātugahaņena, balarüpam 
vāyodhātugahaņena gahitam eva. Tasmā tesu ekam pi visum n' 
atthī ti sannittnānam katam. 


B. Vism-mht (II 988, 3) 
Ekaccānam ti Abhayagirivāsīnam. 


C. Ged (Taisho Vol 32, 445c)* 
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What are the derived material gualities (upādā-rūpas)? These are 
the sense-organs of eye, ear, nose, tongue, body, matter as a sense- 
object, sound as a sense-object, odour as a sense-object, taste as a 
sense-object, femininity, masculinity, life-principle, body- 
intimation, speech-intimation, element of space, buoyancy of 
matter, impressibility of matter, adaptability of matter, integration 
of matter, continuity of matter, occurrence of matter, decay of 
matter, impermanency of matter, solid food, the basis of the 
material element and the material quality of torpor. 


According to the Khandhaniddesa in the Visuddhimagga (II 443 
foll.), the rüpakkhandha is divided into the four bhüta-rüpas and 
the twenty-four upādā-rūpas: the former are the pathavi-dhatu, āpo- 
dhàtu, tejo-dhātu and vayo-dhatu, while the latter are cakkhu, sota, 
ghana, jivha, kaya, rüpa, sadda, gandha, rasa, itthindriya, 
purisindriya, jivitindriya, hadayavatthu, kayavififiatti, vacivififiatti, 
ākāsadhātu, rüpassa lahuta, rūpassa mudutā, rüpassa kammafifiata, 
rūpassa upacaya, rüpassa santati, rüpassa jaratā, rüpassa aniccata 
and kabalinkarahara. 


Immediately after the passage listing these twenty-eight 
rüpakkhandhas (in the Visuddhimagga), we find the above 
quotation (A), which states that some others (ekacce) include the 
middharüpa in them. According to the Visuddhimaggatika (B), it 
is clear that these others were the Abhayagirivasins. On the other 
hand, the Gedatsudoron (C) lists twenty-six upada-rüpas. Almost 
all of them are the same as those in the Visuddhimagga, but the 
middha-rüpa is exceptionally included in them, as was pointed out 
by Dhammapala. He must have known this passage of the 
Gedatsudoron. 


7. Example Seven 


A. Vism (II 700) 
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Ye pana vadanti: sotāpanno: phalasamāpattim samāpajjissāmī ti 
vipassanam patthapetvā sakadágami hoti, sakadagami ca anāgāmī 
ti, te vattabbā: evam sati anāgāmī arahā bhavissati, arahā 
paccekabuddho, paccekabuddho ca buddho; tasma na kifici etam, 
Pálivasen' eva ca patikkhittan ti pi na gahetabbam. Idam eva pana 
gahetabbam: sekhassa pi phalam eva uppajjati, na maggo. Phalafi 
c' assa sace tena pathamajjhaniko maggo adhigato hoti, 
pathamajjhanikam eva uppajjati. Sace dutiyādisu afifiatarajjhaniko, 
dutiyadisu afifiatarajjhanikam eva ti. Evam tāv' assa samāpajjanam 
hoti. 


B. Vism-mht (III 1662, 1-2) 


Ye pana ti Abhayagirivāsino sandhayaha. Te hi 
maggaphalavipassanaya āloļetvā vadanti. 


The unnamed persons (ye ..., te ...) who are referred to in the 
Visuddhimagga (A) can be identified as the Abhayagirivasins, 
according to its commentary (B). We cannot, however, find any 
passage closely corresponding to the above quotation of their view 
(in the Gedatsudēron); we can only find in this text an explanation 
which seems to have been made to answer the above criticism of 
the Mahāvihāra fraternity‘, 


3. Examples found in the Dīghatthakathā 
1. Example Eight 
A. Sv (I 80) commenting upon DN (I 5) 
Sāci-yogo ti kutila-yogo. Etesam yeva ukkotanàdinam etam 
nāmam. Tasmā ukkotana-sāci-yogā vaficana-sāci-yogā nikati-sāci- 
yoga ti evam ettha attho datthabbo. Keci afifiam dassetvā afifiassa 


parivattanam sāci-yogo ti vadanti, tam pana vafícanen' eva 
samgahītam. 
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B. Sv-t (I 160) 
Kecī ti Sārasamāsācariyā Uttaravihāravāsino ca. 


From the above comment of the Dighatika (B), it is obvious that 
although the Sārasamāsa-ācariyas were not identical with the 
Uttaravihāravāsins, nevertheless they had so close a relationship 
with one another that they shared a common explanation on this 
subject. Further examples will be shown later on. Incidentally, 
the above quotation of Sv (A), together with the preceding and 
following passages, is basically the same as those of the 
Majjhimatthakatha (II 211), the Anguttaratthakathā (III 194) and 
the Puggalapafifiatti-atthakatha (241). Of these parallel passages, 
the comments of the Majjhimatika upon Ps!9 and of the 
Aniguttaratika upon Mp? accord with that of the Dīghatīkā upon 
Sv; whereas the Puggalapafifiattitika upon Pp-a2! does not give 
any comment on this passage. 


2. Example Nine 
A. DN (16) 


"Yathà và pan' eke bhonto samana-brahmana saddha-deyyani 
bhojanani bhufijitva te evarüpam visüka-dassanam anuyutta 
viharanti - seyyathidam naccam gitam vāditam pekkham akkhanam 
panissaram vetalam kumbha-thūņam sobha-nagarakam . . . anīka- 
dassanam - iti va iti evarupa visūka-dassanā pativirato Samano 
Gotamo ti". 


B. Sv (I 84) 


Pekkhan ti nata-samajjà. Akkhànan ti... Panissaran ti... 
Vetalan ti ghana-talam, mantena mata-sarirutthapanan ti pi eke. 
Kumbha-thünan ti caturassara-ammanaka-tàlam, kumbha-saddan ti 
pi eke. Sobhanagarakan ti, natanam abbhokkiranam, 
sobhanagarakam va patibhanacittan ti vuttam hoti. 
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C. Sv-t (1163) 


Sārasamāse pana pekkham mahan ti vuttam . . . Eke ti 
Sārasamāsācariyā Uttaravihāravāsino ca. Yathà c' ettha evam ito 
paresu pi eke ti agatatthàne . . . Sobhanagarakan ti 
sobhanāgārakam. Sobhanagharakan ti Sārasamāse vuttam. 


By the expression "Sārasamāse" (locative masculine singular) in 
the above passage (C), it is clearly proved that the Sārasamāsa was 
the name of a text, implying that the Sārasamāsa-ācariyas are the 
teachers who composed and transmitted this text. 


3. Example Ten 
A. DN 17) 


"Yatha và pan' eke bhonto samana-brahmana saddha-deyyani 
bhojanani bhufijitva te evarüpam uccāsayana-mahāsayanam 
anuyuttā viharanti - seyyathidam dsandim pallankam gonakam 
cittakam patikam patalikam tülikam vikatikam uddha22-lomim 
katthissam . . ." 


B. Sv, Sv-t 


(1) Sv (1 86): pallanko ti padesu vāļa-rūpāni thapetva kato. Sv-t (I 
164): Vāļa-rūpānī ti āharimāni vāļarūpāni. Akappiyarüp' ākulo 
akappiyamafico pallanko ti Sārasamāse. 


(2) Sv (1 87): Uddha?3-lomi ti ubhato dasam uņņāmayattharaņam. 
Keci ekato uggata-pupphan ti vadanti.  Sv-t (I 164): 
Uddhalomiyam keci ti Sārasamāsācariyā Uttaravihāravāsino ca. 


(3) Sv (1 87): Ekanta-lomi ti ekato dasam unnnamayattharanam. 
Keci ubhato uggata-pupphan ti vadanti. Sv-t (I 164 - continued 
from (2) above): Tathà ek' antalomiyam. 
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The same comment as Sv given above can be seen in Mp (II 292 
foll.), and the comment of Sv-t upon Sv shown above is also 
identical with that of Mp-t (II 158, 7-8, 10) upon that passage of 
Mp. 


4. Example Eleven 

A. Sv (193) commenting upon DN (I 9) 

Bhūri-vijjā ti bhüri-ghare vasantena uggahetabba-manto. 

B. Sv-t (1167) 

Bhürivijja sassavuddhikaranavijjà ti Sārasamāse. 

(A) is, needless to say, the orthodox view of the Mahavihara given 
by Buddhaghosa and (B) is a divergent comment of the 
Sarasamasa introduced by Dhammapala. 

5. Example Twelve 

A. DN (119) 

Santi, bhikkhave, Khidda-padosika nama deva. Te ativelam 
hassakhiddā-rati-dhamma-samāpannā viharanti. Tesam ativelam 
hassa-khidd-rati-dhamma-samapannanam viharatam sati mussati, 
satiyā sammosā te deva tamha kaya cavanti. 

B. Sv (1114) 

Katame pana te devā ti? Ime nāmā ti atthakathaya vicāranā n' atthi. 
Devatanam kammaja-tejo balavà hoti, karajam mandan ti avisesena 
vuttattà pana ye keci kabalinkārāhārūpajīvino devà evam karonti, 
te evam cavanti ti veditabbā, ye keci pan' āhu Nimmānarati- 


Paranimmita24-vasavattino te devā ti. Khiddaya padussana- 
matten' eva h' ete khiddā-padosikā ti vuttā. 
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C. Sv-t (1207) 
Keci ti Abhayagirivasino. 


This is a very useful and interesting example. When Buddhaghosa 
was about to comment on the words "te deva" in DN, he could not 
find anything concerning this phrase in the old commentary of the 
Mahāvihāra, called simply " Atthakathā" here. He then consulted a 
commentary of the Abhayagiri, which gave the above comment 
upon “te devā" (B). It goes without saying that "te deva" (these 
heavenly beings), the particular phrase under consideration, is 
neither a technical term on doctrine nor a proper name, but a 
specific phrase which is to be properly commented upon only in a 
particular context. In other words, this phrase has no general 
meaning, independent of a particular context. Therefore the text 
which commented upon this phrase must have been a commentary, 
not an Abhidhammic thesis or a dictionary work. Some similar 
instances will be seen later. 


6. Example Thirteen 
A. DN (I 49 foll.) 


Atha kho rafifio Māgadhassa Ajatasattussa Vedehi-puttassa avidūre 
Ambavanassa ahud eva bhayam, ahu chambhitattam ahu 
lomahamso. Atha kho raja Magadho Ajatasattu Vedehi-putto 
bhito samviggo loma-hatthajāto Jivakam komārabhaccam etad 
avoca... 


B. Sv (1150) 


Kasmā pan’ esa bhito ti? Andhakārenā ti eke vadanti. "Rajagahe 
kira dvattimsa mahā-dvārāņi catusatthi khuddaka-dvārāņi. 
Jivakassa Ambavanam pākārassa ca Gijjha-kütassa ca antara hoti. 
So pācīna-dvāreņa nikkhamitva pabbata-chayam pāvisi.  Tattha 
pabbatakütena cando chādito, pabbata-chāyāya ca rukkha-chāyāya ca 
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andhakāram ahosī" ti. Tam akāraņam. Tada hi ukkānam 
satasahassa pi paricchedo n' atthi. 


C. Sv-t (I 280) 


* 


Eke ti Uttaraviharavasino. 


Here the interpretation of the Uttaravihāravāsins is rejected by 
Buddhaghosa. 


7. Example Fourteen 
A. DN (150) 


Atha kho raja Magadho Ajatasattu Vedehi-putto yavatika nāgassa 
bhümi nāgena gantva, nāgā paccorohitva pattiko va yena mandala- 
māļassa dvàram ten' upasankami, upasankamitvā Jivakam 
komarabhaccam etad avoca: "Kaham pana samma Jivaka 
Bhagavā?" ti. "Eso mahā-rāja Bhagavà. Eso mahā-rāja Bhagava 
majjhimam thambham nissāya puratthabhimukkho nisinno 
purakkhato bhikkhusanghassa" ti. 


B. Sv (1152) 


Kaham pana sammā ti. Kasmā pucchati? Eke tava ajananto ti 
vadanti. "Iminā kira dahara-kale pitara saddhim āgamma Bhagava 
dittha-pubbo. Paccha pana papa-mitta-samsaggena pitu-ghatam 
katvā abhimāre pesetvā dhana-palakam muficāpetvā mahāparādho 
hutvā Bhagavato sammukhī-bhāvam na upagata-pubbo ti 
asaīijānanto pucchatī" ti. Tam akaranam. Bhagavā hi ākiņņa-vara- 
lakkhano anuvyafijana-patimandito chabbaņņāhi rasmīhi sakala- 
ārāmam obhāsetvā, tārā-gaņa-parivuto viya punna-cando, bhikkhu- 
gana-parivuto maņdala-māla-majjhe nisinno. Tam ko nama na 
jāneyya? Ayam pana attano issariya-līļhāya pucchati. Pakati h' esa 
raja-kulanam, yam safijananta pi ajānantā viya pucchanti. Jivako 
pana tam sutvā, "Ayam raja pathaviyam thatva 'Kuhim pathavi' ti, 
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nabham oloketvā 'Kuhim candima-suriyā' ti, Sineru-müle thatva 
'Kuhim Sinerū' ti vadamāno viya, Dasabalassa purato va thatvā 
'Kuhim Bhagavā ti pucchati. Hand' assa Bhagavantam dassemi" 
ti, yena Bhagavā ten’ afijalim panametvà "Eso Maharaja" ti adim 
aha. 


C. Sv-t (I 280) 
Eke ti Uttaravihāravāsino. 


Here also the interpretation of the Uttaravihāravāsins is rejected by 
Buddhaghosa. 


8. Example Fifteen 
A. DN (053 foll.) 


Cuddasa kho pan' imāni yoni-pamukha-sata-sahassāni satthifi ca 
satāni cha ca satāni, pafica ca kammuno satāni pafica ca kammāni 
tīni ca kammāni kamme ca addha-kamme ca... 


B. Sv (1161 foll) 


Yoni-pamukha-satasahassani ti, pamukha-yoniyam uttama- 
yoniyam cudasa-satasahassāni, afifiani ca satthi-satani, afifiani ca 
cha-satani, pafica ca kammuno satānī ti pafica kamma-satāni c' ati 
kevalam takkamattakena niratthakam ditthim dipeti. Pafica ca 
kammāni tini ca kammānī ti ādisu pi es' eva nayo. Keci pan' āhu 
"Pafica kammani ti pafica-indriyavasena bhanati, tini ti tini kaya- 
kammadi-vasena" ti. Kamme ca addha-kamme c' āti, ettha pan' 
assa kāya-kammati ca vaci-kammafi ca kamman ti laddhi, mano- 
kammam upaddha-kamman ti. 


C. Sv-t (1289) 
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Es' eva nayo ti iminā kevalam takkamattakena niratthakam ditthim 
dīpetī ti imam ev' attham atidisati... Keci ti Uttaravihāravāsino. 
Te hi pafica kammānī ti cakkhu-sota-ghana-jivha-kaya, imāni pafic' 
indriyāni pafica kammānī ti pafiftāpentī ti vadanti. 

The passage from DN (A) is also found in MN (I 517), and the 
comment of Ps (III 230) upon this is also basically identical to 
that of Sv given above (B). However, the above comment of Sv-t 
(C) differs from the comment of Ps-t (III 109, 26 foll.) upon the 
parallel passage of Ps. In particular, the comment of Ps-t on 
"keci" does not agree with the above comment of Sv-t on "keci" 
and remarks: 


Keci ti Sārasamāsa-ācariyā. 


If Ps-t was written by the same Dhammapala as the author of Sv-t, 
what does the difference between these two comments mean? I 
suggest that when Dhammapala commented upon this passage of 
Sv, he consulted the old commentary of the Uttaravihāra, omitting 
any reference to the Sārasamāsa, while on the other hand, when he 
commented upon the identical passage of Ps, he paid attention 
only to the Sārasamāsa, omitting the work of the Uttaravihāra. In 
many other instances, he consulted the views of both these two 
works. 


9. Example Sixteen 
A. DN (170) 


Kathafi ca mahā-rāja bhikkhu sati-sampajafifiena samannagato hoti? 
Idha mahā-rāja bhikkhu abhikkante patikkante sampajāna-kārī hoti, 
ālokite vilokite sampajāna-kārī hoti, sammifijite pasārite 
sampajana-kari hoti, samghati-patta-civara-dharane sampajāna-kārī 
hoti, asite pite khayite sāyite sampajāna-kārī hoti, uccāra-passāva- 
kamme sampajāna-kārī hoti, gate thite nisinne sutte jagarite bhāsite 
tunhi-bhave sampajāna-kārī hoti. 
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B. Sv (I 184) 


Sampajana-kari hoti ti, sampajafifinena sabba-kicca-kari, 
sampajafifiass’ eva và kari. So hi abhikkantādisu sampajtitíam 
karot' eva, na katthaci sampajafifia-virahito hoti. Tattha satthaka- 
sampajafifiam sappaya-sampajafifiam gocara-sampajafifiam 
asammoha-sampajafifian ti catubbidham sampajafifiam. Tattha 
abhikkamana-citte uppanne citta-vasen' eva agantva, "Kin nu me 
ettha gatena attho atthi n' atthi" ti atthanattham pariganetva attha- 
pariganhanam sátthaka-sampajatitíam. Tattha ca attho ti 
Cetiyadassana-Bodhidassana-Samghadassana-Theradassana-asubha- 
dassana-adi vasena dhammato vaddhi. Cetiyam disvà pi hi 
Buddhārammaņam, Samghadassane Samgharammanam pitim 
uppadetva, tad eva khayato sammasanto arahattam pāpuņāti. There 
disvā tesam ovāde patitthaya, asubham disva tattha 
pathamajjhānam uppādetvā, tad eva khayato sammasanto arahattam 
pāpuņāti. Tasmā etesam dassanam sāttham. Keci pana amisato 
pi vaddhi attho yeva. Tam nissaya brahmacariyanuggahaya 
patipannatta ti vadanti. 


C. Sv-t (1316) 
Keci ti Abhayagirivasino. 


The above statement of Sv, together with the passages preceding 
and following it, can be seen in Ps (I 253 foll., especially 253), 
Spk (I 181 foll., especially 182 foll.), and Vibh-a ( 347 foll., 
especially 347 foll). As regards these three, only Spk-t records 
the same comment as that of Sv-t shown above (C), i.e. Keci ti 
Abhayagirivāsino, while the other two Tīkās, Ps-t (I 354, 28) and 
Vibh-mt (180, 27) have no comment of this sort. 


10. Example Seventeen 


A. DN (I 88 foll) 
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Sace agāram ajjhāvasati raja hoti cakkavatti dhammiko dhamma- 
rājā cāturanto vijitavi janapadatthāvariyappatto satta-ratana- 
samannagato . . . Paro sahassam kho pan’ assa puttā bhavanti sūrā 
viranga-rūpā parasenappamaddanā. 


B. Sv (1250) 


Sūrā ti abhīruka-jātikā. Viranga-rüpa ti deva-putta-sadisa-kaya. 
Evam tāv' eke vaņņayanti, ayam pan' ettha sabhāvo. Vīrā ti 
uttama-sūrā vuccanti. Vīrānam angam virangam, Vīra-kāraņam 
viriyan ti vuttam hoti. Vīranga-rūpam etesan ti vīranga-rūpā, 
viriyamaya-sarīrā viyā ti vuttam hoti. 


C. Sv-t 1383) 

Eke ti Sārasamās' ācāriyam āha. 
11. Example Eighteen 

A. DN (II 14) 


Dhammatā esā bhikkhave, yadā Bodhisatto mātu kucchismā 
nikkhamati, devā pathamam patigganhanti, pacchā manussā. 
Ayam ettha dhammata. 


B. Sv (II 437) 


Deva pathamam patigganhanti ti khin'asava Suddhāvāsa-Brahmāno 
patigganhanti. Katham? "Süti-vesam ganhitvà" ti eke. Tam pana 
patikkhipitva idam vuttam: "Tada Bodhisatta-mātā suvanna- 
khacitam vattham nivāsetvā macch' akkhi-sadisam dukūla-pattam 
yava pād' anta parupitva atthāsi. Ath' assa sallahukam gabbha- 
vutthanam ahosi dhammakarakato udaka-nikkhamana-sadisam. 
Atha te pakati-Brahma-vesen' eva upasankamitvà pathamam 
suvanna-jalena patiggahesum; tesam hatthato cattāro Mahā-rājāno 
ajina-ppaveniya patiggahesum; tato manussā duküla-cumbatakena 
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patiggahesum". Tena vuttam devā pathamam patiggaņhanti pacchā 
manussā ti. 


C. Sv-t GI 36) 

Eke ti Abhayagirivasino. 

12. Example Nineteen 

A. Sv (IL 514 foll.) commenting on DN (II 71) 


Ubhato-bhāga-vimutto ti dvīhi bhāgehi vimutto, arūpa-samāpattiyā 
rūpa-kāyato vimutto, maggena nāma-kāyato vimutto ti... So pan 
esa ubhato-bhāga-vimutto ākāsānaīic' ayatan' ādisu afifiatarato 
vutthāya arahattam patto ca anāgāmī hutvā, nirodhā vutthāya 
arahattam patto ca ti: paficavidho hoti. Keci pana yasma 
rūpāvacara-catutthajjhānam pi duvangikam upekkha-sahagatam 
arūpāvacarajjhānam pi tādisam eva, tasma rupavacara- 
catutthajjhānato vutthāya arahattam patto pi ubhato-bhāga-vimutto 
ti. Ayam pana ubhato-bhaga-vimutta-pafiho hetthā Lohapasade 
samutthahitva Tepitaka-CuHa-Sumanattherassa vannanam nissaya 
cirena vinicchayam patto. 


Giri-vihāre kira therassa antevāsiko ekassa piņda-cārikassa mukhato 
va tam pafīham sutvā aha: "Avuso hetthā Lohapāsāde amhákam 
ācariyassa dhammam vannayato na kenaci suta-pubban?" ti, kim 
pana bhante thero avacā? ti. "Rūpāvacara-catutthajjhānam kificapi 
duvangikam upekkhāsahagatam kilese ca vikkhambheti, kilesanam 
pana āsannapakkhe virūhanatthāne samudacarati. Ime hi kilesa 
nama pafica-vokara-bhave nil' ādisu afifiataram arammanam 
upanissaya samudacaranti. Ripavacarajjhanafi ca tam arammanam 
na samatikkammati, tasma sabbaso rupam  nivattetvà 
arūpajjhānavasena kilese vikkhambhetvā arahattam patto va ubhato- 
bhaga-vimutto". Idam āvuso thero avaca. Idafi ca pana vatvā idam 
suttam āhari: - "Katamo ca puggalo ubhato-bhaga-vimutto? Idh' 
ekacco puggalo attha-vimokkhe kayena phussitvā viharati, pafifiaya 


Uttaraviharatthakatha and Sarasamasa 25 


c' assa disva asava parikkhina honti. Ayam vuccati puggalo 
ubhato-bhāga-vimutto" ti. 


B. Sv-t (I1 155 foll.) 
Tattha keci ti Uttaraviharavasino Sārasamās' ācariyā ca. Te hi: 
Ubhato-bhaga-vimutto ti ubhayabhāgavimutto samadhivipassanato 
ti vatva rupavacarasamadhina pi samadhiparipanthato vimuttam 
mafifianti. Evam rūpajjhānabhāgena arūpajjhānabhāgena ca ubhato 
vimutto ti Sārasamāse. 


13. Example Twenty 
A. DN (II 213) 


Katame cattāro? Idha bho bhikkhu chanda-samadhi-padhana- 
samkhāra-samannāgatam iddhipadam bhāveti, viriya-samādhi . . . 
citta-samadhi . . . vimamsa-samadhi-padhana-samkhara- 
samannagatam iddhipadam bhaveti. 


B. Sv (II 642) 


Yath' eva hi chandam adhipatim karitva patiladdha-samadhi 
chanda-samādhī ti vutto. Evam viriyam cittam vimamsam 
adhipatim karitvā patiladdha-samādhi vimamsa-samadhi ti vuccati. 
Api ca upacārajjhānam pādo pathamajjhanam iddhi sa-upacaram 
pathamajjhanam pado dutiyajjhanam iddhi ti. Evam pubbabhage 
pado aparabhāge iddhi ti: evam ettha attho veditabbo; vittharena 
iddhipāda-kathā Visuddhimagge ca Vibhangatthakathaya ca vuttā. 
Keci pana: "Nipphannā iddhi anipphanno idhipādo" ti vadanti. 
Tesam vada-maddan' atthaya Abhidhamme Uttara-cülika-varo nama 
āgato. Cattāro iddhipada: chand' iddhipado viriy' iddhipādo citt' 
iddhipado vimams' iddhipado. 


C. Sv- (II 268) 
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Keci ti Abhayagirivasino. Tesu ekacce "Iddhi nama anipphanna, 
iddhipado nipphanno" ti vadanti. Ekacce "Iddhipado pi 
anipphanno" ti vadanti. Anipphanno ti ca param' atthato asiddho, 
n' atthi ti attho. 


The topic of this example is the interpretation of the "cattāro 
iddhipada". As is clear from the above statement in the 
Dighatthakathà, other detailed explanations of the "cattāro 
iddhipáda" are available in the Visuddhimagga2> and the 
Vibhangatthakathā. Of these two explanations, which are not 
exactly the same, that of the Vibhangatthakatha is more closely 
connected with the above passage from Sv. The Iddhipada- 
vibhanga in Vibh-a (308) reads as follows: 


Ken' atthena iddhi? Ken' atthena pādo ti? Ijjhanakatthen' eva 
iddhi; patitthanatthen' eva pado. Evam idhapi iddhi ti va pado ti 
va afifiassa kassaci adhivacanam, sampayuttakanam catunnam 
khandhānam yeva adhivacanan ti. Evam vutte pana idam ahamsu: 
Catunnam khandhānam eva adhivacanam bhaveyya yadi Satthā 
parato Uttaracülabhajaniyam nama na ahareyya; Uttaracūļabhājaniye 
pana chando yeva chandiddhipado, viriyam eva, cittam eva, 
vīmamsā va vimamsiddhipado ti kathitam ti. 


Keci pana iddhi nàma anipphanna, iddhipado nipphanno ti 
vadimsu. Tesam vacanam patikkhipitvā iddhi pi iddhipado pi 
nipphanno tilakkhanabbhahato ti sannitthanam katam. 


Upon "keci" in the above passage, the Vibhangatika (169, 8 foll.) 
comments as follows: 


Keci ti Uttaravihāravāsitherā kira. 


For the unnamed sources "keci" in the Atthakathàs which refer to 
the non-Mahāvihāra fraternity, the respective Tīkās give as their 
explanation the apparently alternative names: "Abhayagirivāsino" 
and "Uttaravihāravāsitherā". This fact does not prove that these 
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anonymous sources differed from one another, but rather suggests 
that the names given in the different Tikas refer to one and the 
same group. 


4. Examples found in the Majjhimatthakatha 
1. Example Twenty-one 
A. MN (1) 


Idha bhikkhave assutava puthujjano ariyanam adassāvī 
ariyadhammassa akovido ariyadhamme avinito sappurisanam 
adassāvī sappurisadhammassa akovido sappurisadhamme avinito 
pathavim pathavito safijānāti, pathavim pathavito safifiatva 
pathavim mafifiati, pathaviyā mafifiati, pathavito mafiffati, 
pathavim me ti mafifiati, pathavim abhinandati; tam kissa hetu: 
aparififiātam tassā ti vadāmi. 


B. Ps (128) 


Pathavito mafifiati ti ettha pana pathavito ti nissakkavacanam. 
Tasmā sa-upakaraņassa attano vā parassa vā yathāvuttappabhedato 
pathavito uppattim va niggamanam và, pathavito va afifio atta ti 
mafifiamano pathavito mafifiati ti veditabbo. Ayam assa 
ditthimafifiana. Tasmim yeva pan' assa ditthimafifianaya maīīfīite 
vatthusmim sineham mànafí ca uppādayato taņhā-mānamafīfianā pi 
veditabbà. Apare āhu: Pathavikasinam parittam bhāvetvā tato ca 
afifiam appamanam attanam gahetvā pathavito bahiddhā pi me atta 
ti mafifiamano pathavito mafifiati ti. 


C. Ps-t (174, 25) 
Apare ti Sārasamāsācariyā. 


The view of "apare", i.e. the Sārasamāsa-ācariyas, quoted in Ps (B) 
is not found in the detailed interpretation on "pathavi-kasina" in 
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the Gedatsudoron26, We may conclude that it has been extracted 
from the Sārasamāsa itself, because the passage referred to is a 
comment upon a particular phrase, "pathavito mafifiati", which can 
be expounded only in a particular context. The text which 
expounded a word or a phrase (especially a phrase) in this way 
must have been a commentary (upon the Canon). 


2. Example Twenty-two 
A. Ps (137 foll.) commenting on MN (13 foll.) 


Evam sabbam sakkayabhedam ditthadihi catuhi dassetvā, idāni tam 
eva samāpannakavārena asamāpannakavārena ca dvidhā dassento, 
ekattam nànattan ti aha. Ekattan ti iminā hi samapannakavaram 
dasseti; nanattan ti iminà asamapannakavaram. Tesam vacanattho: 
ekabhāvo ekattam, nanabhavo nānattan ti. Yojana pan' ettha 
samāpannakavāram catuhi khandhehi, asamapannakavarafi ca 
paficahi khandhehi bhinditva, "Rüpam attato samanupassati" ti (S 
TII 44) ādinā sásana-nayena pathavivaradisu vuttena ca atthakatha- 
nayena yathanurüpam vimamsitva veditabbā. Keci pana ekattan ti 
ekattanayam vadanti, nānattan ti nānattanayam; apare "Ekattasafifii 
atta hoti arogo param maraņā . . . nanattasafifii atta hoti" ti (D I 31) 
evam ditthābhinivesam. Tam sabbam idhānadhippetattā ayuttam 
eva hoti. 


B. Ps-t (188, 2-3) 


Keci ti Abhayagirivasino. 
Apare ti Sārasamāsācariyā. 


This example is very important. The passage quoted above from 
Ps (A) refers in parallel to two different views of unnamed groups. 
These unnamed groups are respectively identified as the 
Abhayagirivasins and the Sārasamāsa-ācariyas (B). It means that 
these two groups were different. 
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3. Example Twenty-three 
A. MN (16) 


Tasmātiha bhikkhave Tathāgato sabbaso tanhanam khayā virāgā 
nirodhā cāgā patinissaggā anuttaram sammāsambodhim 
abhisambuddho ti vadāmī ti. 


B. Ps (154) 


Sammāsambodhin ti sammā samafí ca bodhim. Atha và pasattham 
sundarafi ca bodhim. Bodhi ti rukkho pi, maggo pi, 
sabbafifiutafianam pi, nibbanam pi.  "Bodhirukkhamūle 
pathamabhisambuddho" ti (Vin I 1) ca, "Antara ca Bodhim antara 
ca Gayan" ti (Vin I 8; MN I 170) ca āgatatthānesu hi rukkho bodhi 
ti vuccati. "Bodhi vuccati catusu maggesu fíanan" ti (Nd I 456) 
āgatatthāne maggo. "Pappoti bodhim varabhurimedhaso" ti (DN 
III 159) āgatatthāne sabbafīfiutaftāņam. "Patvāna bodhim amatam 
asankhatan" ti ( ) āgatatthāne nibbanam. Idha pana Bhagavato 
arahattamaggafianam adhippetam. Apare pana sabbafifiutafianan ti 
pi vadanti. 


C. Ps-t (1 115, 3) 

Apare ti Sārasamāsācariyā. 

It is to be noted here that the different explanation of "apare", i.e. 
the Sārasamāsa-ācariyas, is introduced in parallel with the orthodox 
view of the Mahavihara, yet it is not rejected by Buddhaghosa. 

4. Example Twenty-four 


A. MN (17) 


Bhagava etad avoca: Janato aham bhikkhave passato āsavānam 
khayam vadāmi, no ajānato no apassato . . . ti. 
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B. Ps(163) 


Idāni jānato ahan ti ādisu jānato ti jānantassa. Passato ti 
passantassa. Dve pi padāni ekatthāni, byafijanam eva nānā. Evam 
sante pi jānato ti fiāņalakkhaņam upādāya puggalam niddisati. 
Jānanalakkhaņam hi fíánam. Passato ti fiāņappabhāvam upadaya. 
Passanappabhāvam hi tiāņam. Nanasamangi puggalo, cakkhumā 
viya cakkhunā rūpāni, fiāņena vivate dhamme passati. Api ca 
yoniso manasikāram uppādetum jānato, ayoniso manasikāro yathā 
na uppajjati evam passato ti. Ayam ettha sāro?”. Keci pan' 
ācariyā baht papafice bhananti. Te imasmim atthe na yujjanti. 


C. Ps-t (I 147, 17-20) 


Kecī ti Abhayagirivāsi-Sārasamāsācariyā. Te hi "samādhinā 
janato vipassanāya passato janam jānāti passam passati. Evam 
jānanā samatho passanā vipassana" ti ca Adina papaficenti. 


5. Example Twenty-five 
A. MN (18) 


So evam ayoniso manasikaroti: Ahosin nu kho aham atitam 
addhanam, na nu kho ahosim atitam addhanam, kin nu kho 
ahosim atitam addhanam, kathan nu kho ahosim atitam addhanam, 
kim hutvā kim ahosim nu kho aham atitam addhinam . . . 


B. Ps (169) 


Kin nu kho ahosin ti jatilingupapattiyo28 nissaya, khattiyo nu kho 
ahosim, brahmana-vessa-sudda-gahattha-pabbajita-deva- 
manussanam afifiataro ti kankhati. Kathan nu kho ti 
santhanakaram nissaya, digho nu kho ahosim, rassa-odata-kanha- 
ppamāņika-appamāņikādīnam afifiataro ti kankhati. Keci pana, 
Issaranimmānādim nissāya kena nu kho kāraņena ahosin ti hetuto 
kankhati ti vadanti. Kim hutvā kim ahosin ti jāti-ādīni nissáya, 
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khattiyo hutva nu kho brahmano ahosim -pe- devo hutva manusso 
ti attano paramparam kankhati. Sabbatth' eva pana addhanan ti 
kaladhivacanam etam. 


C. Ps-t (I 155, 29 - 156, 3) 


Keci ti Sārasamāsācariyā. Te hi "katham nu kho ti Issarena và 


Brahmuna và pubbakatena va ahetuto và nibbatto ti cinteti" ti ahu. 


Tena vuttam "hetuto kankhati ti vadanti" ti. Ahetuto nibbatti- 
kankhápi hi hetuparámasanam eva ti. 


It is noteworthy that the above view of "keci", i.e. the Sārasamāsa- 
ácariyas, in Ps (B) is introduced as a reference, but is not rejected. 
We can find identical passages in MN (A) and SN (II 26 818); in 
Ps (B) and Spk (II 42); and in Ps-t (C) and Spk-t (II 56, 6 foll.). 
The above passage of Spk-t is the comment upon the above 
passage of Spk, which is the comment upon that of SN. 


6. Example Twenty-six 
A. MN (121) 


Araddham kho pana me brahmana viriyam ahosi asallinam, 
upatthita sati asammutthā passaddho kayo asaraddho, samāhitam 
cittam ekaggam. 


B. Ps (I 123) 


Evam Bhagava Buddhagunapatilabhavasanam attano 
asammohaviharam brahmanassa dassetva idani yaya patipadaya tam 
kotipattam asammohaviharam adhigato tam pubbabhāgato pabhuti 
dassetum, āraddham kho pana me, brāhmaņā ti adim aha. Keci 
pan’ ahu: Imam asammohaviharam sutvā brahmanassa cittam 
evam uppannam: kaya nu kho patipadaya imam patto ti. Tassa 
cittam afifiaya imāyā ‘ham patipadiya imam uttamam 
asammohaviharam patto ti dassento evam ah ti. 
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C. Ps-t (I 221, 28 foll.) 
Keci ti Uttaravihāravāsino. 
7. Example Twenty-seven 
A. MN (1 252 foll.) 


Ekamantam nisinnam kho Sakkam devanam indam ayasma 
Mahāmoggallāno etad avoca: Yathākatham pana te Kosiya Bhagava 
sankhittena tanhasankhayavimuttim abhāsi, sādhu mayam pi etissa 
kathaya bhāgino assāma savanāyāti. - Mayam kho marisa 
Moggallana bahukicca, mayam bahukaraņīyā, app eva sakena 
karaņīyena api ca devānam yeva Tavatimsanam karaniyena. Api ca 
marisa Moggallāna sussutam yeva hoti suggahitam sumanasikatam 
sūpadhāritam.yan no khippam eva antaradhāyati . . . 


B. Ps (II 301 foll.) 


Yan no khippam eva antaradhāyatī ti yam amhakam sigham eva 
andhakāre rüpagatam viya na dissati. Iminà ‘ham, bhante, tam 
patíhavissajjanam na sallakkhemi ti dipeti. Thero, kasmā nu kho 
ayam yakkho asallakkhanabhavam dipeti, passena pariharati ti 
āvajjanato, deva nama mahamuljha honti, chadvarikehi ārammaņehi 
nimmathiyamana attano bhuttabhuttabhavam pi, pitapitabhavam pi 
na jānānti, idha katam ettha mussantī ti afifiasi. Keci pan’ ahu: 
Thero etassa garu bhavaniyo.  Tasmà, idān' eva loke 
aggapuggalassa santike pafiham uggahetva āgato, idan' eva 
natakanam antaram pavittho ti evam mam thero tajjeyya ti bhayena 
evam aha ti. Evam pana kohafifiam nama hoti. Ariyasavakassa ca 
kohafifiam nama n' atthi. Tasmà mūļhabhāven' eva na sallakkhesi 
ti veditabbam. Upari kasma sallakkhesi ti?  Thero tassa 
somanassa-samvegam janetva tamam nihari, tasmā sallakkhesi. 


C. Ps-t (H 221, 8 foll.) 
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Kecī ti Sārasamāsācariyā. 
8. Example Twenty-eight 


A. MN (II 262) i 


Kayassa bhedā param maraņā thanam etam vijjati yam tam 
samvattanikam vifiríanam assa anafijupagam. Ayam, bhikkhave, 
pathama āņafijasappāyā patipada akkhayati. 


B. Ps (IV 61 foll.) 


Tam samvattanikam vififianam assa āņafijūpagan tam karanam 
vijjatī ti attho. Ettha ca tam samvattanikan ti tassa bhikkhuno 
samvattanikam yena vipakavififianena so bhikkhu tam samvattati 
nibbattati tam vififiinam 4nafijipagan ti kusalāņafijasabhāvam 
upagatam assa tādisam eva bhaveyyā ti attho. Keci 
kusalavififianam vadanti yan tan tassa bhikkhuno samvattanikam 
upapattihetubhutam kusalavififianam ānafijūpagatam assa 
vipākakāle tam nàmakam eva assa ti attho. 


C. Ps-t (III 254, 31) 
Keci ti Abhayagirivāsino. 
5. Example found in the Samyuttatthakatha 
1. Example Twenty-nine 
A. SN (1142) 
Tena kho pana samayena Bakassa brahmuno evarüpam papakam 
ditthigatam uppannam hoti. Idam niccam idam dhuvam, idam 
sassatam idam kevalam idam acavanadhammam, idam hi na jayati 


na miyati na cavati na uppajjati, ito ca pan' afifiam uttarim 
nissaranam n' atthi ti. 
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B. Spk (I 208 foll.) 


Ito ca pan' afifian ti, ito pan' okasa Brahma-tthānā uttarim afifiam 
nissaranam nama n' atthi ti. Evam assa thāma-gatā sassata-ditthi 
uppannā hoti. Evam vādī ca pana so upari tisso jhāna-bhūmiyo 
cattàro magge cattāri phalāni nibbanan ti sabbam patibāhati. Kada 
pan' esa ditthi uppanna? ti. Pathama-jjhana-bhümiyam nibbatta- 
kale dutiya-jjhāna-bhūmiyan ti eke. Tatr' ayam anupubbi-katha: - 
Hetth' üpapattiko kir' esa Brahma. Anuppanne Buddh' uppāde isi- 
pabbajjam pabbajitva, kasina-parikammam katvā, samāpattiyo 
nibbattetva, aparihīna-jjhāno kālam katvā, catuttha-jjhana- 
bhümiyam Vehapphala-brahmaloke pafica-kappa-satikam ayum 
gahetvā nibbatti. Tattha yāvatāyukam thatvā, hetth' ūpapattikam 
katvā, tatiya-jjhānam panitam bhāvetvā, Subhakinna-brahmaloke 
catusatthi-kappam āyum gahetvā nibbatti. Tattha dutiya-jjhānam 
bhāvetvā, Abhassare attha-kappe āyum gahetvā nibbatti. Tattha 
pathama-jjhānam bhāvetvā, pathama-jjhāna-bhūmiyam kappāyuko 
hutvā nibbatti. So pathama-kāle attanā kata-kammafi ca nibbatta- 
tthanafi ca afifiasi. Kale yeva pana gacchante ubhayam pamussitva 
sassata-ditthim uppadesi. 


C. Spk-t (I 241, 26) 
Eke ti Uttaravihāravāsino. 
6. Conclusion 


All the twenty-nine examples found in the major Atthakatha texts 
with reference to the comments or discussions of the Mahavihara 
and the non-Mahāvihāra fraternities, which are recorded in parallel, 
have been investigated in the previous sections. On the basis of 
these examples, I shall comment on various aspects of the relation 
between these two traditions and their respective works. 


(1) Of the seven examples found in the Visuddhimagga, the 
quotations from the non-Mahāvihāra fraternities' views for which 
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parallel passages can be seen in the Gedatsudoron, the Chinese 
version of the Vimuttimagga, are only four: Examples 1, 2, 3 and 
6. For the remaining three examples, i.e. 4, 5 and 7, no such 
parallel passages can be found in the Gedatsudoron. As is already 
well known, the Vimuttimagga, composed by Upatissa of the 
Abhayagirivihara, pre-dates the Visuddhimagga written by 
Buddhaghosa of the Mahavihara, and the former text is referred to 
without attribution as one of the basic source materials for the 
latter text. Comparative studies of these two doctrinal works have 
already been done in detail29. The Vimuttimagga was not, 
however, the only text of the Abhayagirivihāra to have been 
consulted by Buddhaghosa when he was writing the 
Visuddhimagga. Example 4 mentioned above proves that he 
referred to a certain old commentary, now lost, of the 
Uttaravihara(/A bhayagirivihara) on the Samyuttanikaya, of which 
further discussion will be made later. Moreover, examples 5 and 7 
suggest that he made use of some other unknown source of the 
Abhayagirivihara, besides the above two texts. It might have been 
some oral transmission on doctrine or a commentarial work which 
will be considered later. 


(2) In regard to the way in which the "different views" of the non- 
Mahaviharavasins are evaluated, the twenty-nine examples can be 
classified into two groups: 


(a) The "different view" is criticised and rejected with some reason 
or evidence: these examples are 1, 2, 3, 5, 6, 7, 8, 13, 14, 18, 19, 
20, 22, 24 and 29 - altogether fifteen in number. Most of the 
examples in the Visuddhimagga are included here. 


(b) The "different view" is neither criticised nor rejected. This 
group is further divided into two: 


(i) The "different view" is stated in parallel with the orthodox view 
of the Mahāvihāravāsins as a supplementary explanation. These 
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examples are 4, 9 (first half), 10, 11, 15, 16, 17, 21, 23, 25, 26, 
27 and 28. 


(ii) The orthodox view of the Mahāvihāravāsins is not mentioned, 
and only the "different view" of the non-Mahāvihāravāsins is 
introduced. In this case, the orthodox view seems not to have 
been available to be referred to. These examples are 9 (latter half) 
and 14. 


In any case, it is noteworthy that in fourteen examples, i.e. nearly 
half of the total, the "different views" of the non-Mahāvihāravāsins 
are never rejected but recorded either as a supplement in parallel 
with the orthodox view or as the only reference without any 
orthodox view. Incidentally, if we exclude the seven examples in 
the Visuddhimagga, a doctrinal work, of the remaining twenty-two 
examples, the cases in which the "different view" is rejected are 
nine in number, and the reverse cases are thirteen: the latter cases 
are in the majority. As a consequence of the foregoing, we can 
conclude that, on the one hand, the Mahāvihāra and non- 
Mahavihara fraternities differed from one another especially on 
some doctrinal points; while, on the other hand, these twin 
fraternities in the same Theraváda school recognised each other and 
mutually supplied what was lacking in each other's commentarial 
source material. 


Sv 


TABLE I 


(3) Next I shall proceed to the matter of the identifications which 
are made of the unnamed sources. As has already been explained 
in Section One, the expressions of the Tikas, which can be 
regarded as referring to the non-Mahavihàra fraternity, are 
" Abhayagirivāsino", "Uttaravihāravāsino (-vāsikā, -vāsikatherā)", 
and "Sārasamāsa-ācariyā". The expressions which indicate the 
names of texts belonging to this fraternity are "Vimuttimagga of 
Upatissa" and "Sārasamāsa". Table I is intended to give a better 
understanding of the way in which these five kinds of names have 
been referred to: (1) the letter 'a' denotes the identification made by 
the Tīkās of the unnamed source in the Example concerned - when 


arasamása-acariyas 


aravasins 


Abhayagirivasins 


Uttaravihi 
S 
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there is more than one reference in a given Example, a second 
reference is denoted by the letter 'b' and a third by the letter 'c'; (2) 
when 'a' or 'b' appears against more than one name in respect of a 
given Example, this is because more than one name is given by 
the Tīkās for the one reference; whilst (3) a letter in parentheses 
means that alternative identifications are given in other Tīkās when 
commenting upon the identical unnamed sources quoted in parallel 
passages in different Atthakathas. The commentaries cited are as 
follows: 


Sv A: cty on the Brahmajalasutta (DN-1) 
B: cty on the Samafifiaphalasutta (DN-2) 
C: cty on the Ambatthasutta (DN-3) 
D: cty on the Mahāpadānasuttanta (DN-14) 
E: cty on the Mahànidanasuttanta (DN-15) 
F: cty on the Janavasabhasuttanta (DN-18) 


Ps A: cty on the Mūlapariyāyasutta (MN-1) 
B: cty on the Sabbasavasutta (MN-2) 
C: cty on the Bhayabheravasutta (MN-4) 
D: cty on the Culatanhasankhayasutta (MN-37) 
E: cty on the Anafijasappayasutta (MN-106) 


Spk Cty on the Brahmasamyutta (SN-6) 
From this Table, the following conclusions can be drawn: 


(1) With respect to the Visuddhimagga, the name of the 
Abhayagirivasins is the most frequent, and the Vimuttimagga of 
Upatissa is expressly mentioned. Yet the Visuddhimagga makes 
no reference to the Sārasamāsa. 


(2) In contrast to this, in the Dīghatthakathā, the references to the 
Sārasamāsa and the Sārasamāsa-ācariyas are in the majority, and 
the name of the Uttaravihāravāsins is the next most frequent. 
Throughout the whole commentary on the Dighanikaya, only the 
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parts commenting on six suttas headed by the Brahmajālasutta 
contain the names under consideration. (Other anonymous sources 
are found in the parts of the Dīghatthakathā which comment upon 
these and other suttas). 

(3) In the Majjhimatthakathā also, the references to the 
Sārasamāsa-ācariyas are in the majority. The parts of the 
commentary in which the names under consideration can be seen 
are limited to the sections commenting upon only five suttas 
headed by the Mülapariyayasutta. 


(4) With regard to the examples in which more than one name is 
given for the same unnamed source (i.e. the names with the same 
marks in the same examples in the diagram), the grouping together 
of the Uttaravihāravāsins with the Sārasamāsa-ācariyas is the most 
freguent: five (or six) in all; and there is one instance of the 
grouping of the Abhayagirivāsins and Sārasamāsa-ācariyas. The 
grouping of the Abhayagirivāsins with the Uttaravihāravāsins, 
however, does not occur. It is quite clear from Example 22 that 
the Abhayagirivasins were never. identical with the Sārasamāsa- 
acariyas. In this example, the "keci" who are first referred to are 
the Abhayagirivasins, and "apare" who are next referred to are the 
Sarasamása-acariyas. The textual evidence in Example 20 proves 
positively that the Abhayagirivàins and the Uttaravihāravāsins were 
one and the same. This conclusion agrees with the fact that the 
grouping of these two as different fraternities does not occur, as 
described above. Therefore the Abhayagirivasins, i.e. the 
Uttaravihāravāsins, were entirely different from the Sārasamāsa- 
ācariyas. 


(5) Next it will be asked what the Abhayagirivāsins, i.e. the 
Uttaravihāravāsins, and the Sārasamāsa-ācariyas really were. In 
this respect, the view of Professor de Silva should be considered 
here. She also considered the grouping of the above three kinds of 
names. As an explanation for the fact that there is a grouping of 
the Sārasamāsa-ācariyas with the Uttaravihāravāsins in the material 
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she investigated (i.e. DAT), but none of the former with the 
Abhayagirivāsins, she stated as follows?0: 


"Soon after the dissension in the Buddhist church during 
the reign of Vattagamini Abhaya, the schismatics came to 
be called Abhayagirika as opposed to the orthodoxy - the 
Mahaviharika. This usage may have gone on until the 
time of Gothabhaya. The Nikāyasangrahava records that 
during the reign of Gothābhaya (A.D. 309-22) an 
influential! monk named Ussiliyatissa declined to accept 
the Vaitulyavada, though the residents of Abhayagiri 
welcomed the new doctrine, and went to reside at the 
Dakkhiņāgiri together with a retinue of 500 monks. This 
group, under the leadership of Sagala, came to be called 
Sügaliyas. Perhaps it was after this event that the 
headquarters at Abhayagiri came to be designated 
Uttaravihàra to distinguish it from the sub-division at 
Dakkhiņāgiri. Now, both Uttaravihāra and Dakkhinagiri 
are heterodox, therefore they are both included in the 
name of the first schismatics, i.e. Abhayagirivāsino. 
When the term Uttaravihāra is used it only means the 
section at the headquarters. Therefore when DAT 
identifies a view as being held by the Abhayagirivāsins, it 
virtually means non-Mahāvihāravāsins, and has a wide 
connotation. But when it uses Uttaravihara, only the 
headquarters of the heterodox schools set at Abhayagiri is 
to be understood." 


With reference to this view, I can agree in part, yet cannot agree 
entirely. Only the examples in the Dīghatthakathā were examined 
by Professor de Silva in the process of editing the PTS edition of 
the Dīghatīkā. That is to say, the material for her search was very 
limited. She did not refer to Example 24 in the 
Majjhimatthakatha, nor the examples in the Visuddhimagga, 
although the latter had been studied to a certain extent. (This is a 
weak point of her methodology). Certainly, the discussion would 
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be simpler and clearer were we to regard Abhayagirivàsin as the 
name of the whole of the non-Mahavihara fraternity, including the 
Dakkhinagirivihara, and the Uttaravihàravasin as the name only of 
the headquarters of the heterodox fraternities at Abhayagiri. I do 
not think, however, that in reality these names were so strictly 
defined or were used in that way. Nevertheless, I consider it 
reasonable for her to have suggested that the Sārasamāsa-ācariyas 


fraternity of the Abhayagirivihàra. 


Now I shall state my view. Although the original name of the 
Abhayagirivihāra which was founded by king Vattagāmaņi Abhaya 
was "Abhayagiri", being named after a part of his name, there is 
the possibility that from the beginning this vihara was also called 
the Uttaravihara (North Monastery) because of its location to the 
north of Anuradhapura, the then capital of Sri Lanka. Moreover, 
as the Mahavihàra was situated in the central part of the capital, 
Abhayagiri was always regarded as the "monastery of the north" by 
the monks of these two monasteries. 


In any case, of the twelve examples in which the name of the 
Uttaraviharavasins is referred to in the Tīkās, in five (or six) 
examples their name is referred to in parallel with that of the 
Sārasamāsa-ācariyas. This fact shows that there was a clear 
contrast between these two groups. The Sārasamāsa-ācariyas must 


mentioned above and who composed and transmitted a work 
entitled "Sarasamasa". Consequently, the Abhayagirivihāravāsins 
were identical with the Uttaraviharavasins, and the Sārasamāsa- 
ācariyas were identical with the Dakkhināgirivāsins. Among the 
forty-three references to these names in all, the references 
concerning the Abhayagirivihüra in general are twenty-five in 
eighteen in number. However, if we omit the seven references 
contained in the Visuddhimagga, which does not refer to the 
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Sārasamāsa, the remaining thirty-six references which appear in the 
commentarial texts such as Sv, Ps and Spk are equally divided 
into eighteen from the Abhayagirivāsins, or the Uttaravihāravāsins, 
and another eighteen from the Sārasamāsa-ācariyas or the 
"Sārasamāsa". This suggests that generally speaking these two 
sources were treated as equally authoritative and were referred to in 
these commentaries. 


(6) Finally, I shall put in order the unattributed sources from 
which the views of "some" were quoted. As has already been 
described in (1) of this Section, of the seven examples found in the 
Visuddhimagga, the four headed by Example 1 are from the 
Vimuttimagga of the Abhayagirivihara, though this source is not 
acknowledged. The source for Example 4 was the old 
commentary, now lost, of the Abhayagiri fraternity on the 
Samyuttanikaya. The sources for the remaining two are still 
unknown, which suggests that some other unknown texts or oral 
transmission on doctrinal matters of this fraternity existed in the 
past. 


It has been shown clearly that a text entitled "Sārasamāsa" of the 
must have existed. It can be deduced that the quotations from 
Sārasamāsa-ācariyas were in fact from the Sarasamasa itself. 
Judging from the contents of the quotations from the Sārasamāsa, 
this text can be regarded as being a commentary on the Nikāyas. 
For instance, as in Example 8 which is the explanation of the word 
"sāciyoga", most of the quotations from this text consist of 
interpretations of something or descriptions of something. 
Moreover, in Examples 22 and 24, the quotations are 
interpretations of words which form a pair ("ekatta" and "nānatta", 
"janato" and "passato"), and in Examples 21, 25 and 27 what is 
being interpreted is not a word but a phrase consisting of several 
words ("pathavito mafifiati"; "katham nu kho ahosim"; and "yan no 
khippam eva antaradhayati"). These phrases, needless to say, make 
sense only in a particular context, and can be properly expounded 
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upon only in relation to a particular sentence. From the above 
discussion, it is clear that the text named "Sārasamāsa" was a work 
which commented in detail upon passages from specific suttas; yet 
it was not a systematic thesis on doctrine such as the 
Visuddhimagga or the Vimuttimagga. Through the investigation 
of the instances concerned, this text seems to have been a 
commentary upon (at least) DN, MN, SN, and AN. Incidentally, 
as to the commentary on AN, there is no example except the 
duplicated ones (36 and 37 in the list of Section One), but it is 
rather difficult to imagine the existence of a commentary on the 
first three Nikayas alone. At the same time, it is also difficult to 
imagine the existence of a single commentary on all five Nikayas, 
though I have no Tikà material to help me to examine any 
references to such a source in the commentaries on the fifteen texts 
of the Khuddakanikaya. On the other hand, we find one example 
in Pp-A (No. 41) as the only instance in the Abhidhamma-pitaka 
commentary concerning the Sārasamāsa. This is, however, a 
duplicate of passages in three other commentaries, i.e. Sv, Ps and 
Mp. To sum up, I believe the Sārasamāsa to have been a 


stated above. 


Next, what was the source material, besides the source for the 
Visuddhimagga, from which the interpretation of the 
Abhayagirivasins, i.e. the Uttaravihāravāsins, was quoted? As has 
already been explained, of the examples concerning this group, 
Examples 8, 9, 10, 19 and 24 are common to the Sārasamāsa. 
Examples 12, 14, 16, 18, 26, 28 and 29 show interpretations of 
words or phrases, which can make sense only in particular 
contexts. Example 12 is typical on this point: as discussed before, 
the phrase commented upon is "te deva" (these heavenly beings) 
and this cannot possibly be properly interpreted independent of its 
context. From the above evidence, this source was beyond all 
doubt a commentary upon the canon. As regards the subjects of 
its comment, the great majority are from the first four Nikāyas, 
while a few are from Abhidhamma-pitaka texts such as Dhs 
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(No.38), Vibh (Nos.39-40), and Pp (No.41). However, as to the 
examples concerning AN and these three Abhidhamma-pitaka 
texts, the situation is exactly the same as with the Sarasamasa. 
The examples concerning these texts are duplicated by passages in 
other Nikāyas. 


This commentary, as the Sārasamāsa, can be regarded neither as a 
commentary on the first three Nikayas, i.e. DN, MN and SN, nor 
as a commentary on both the Nikáyas and the Abhidhamma-pitaka. 
Therefore, as in the case of the Sarasamasa, this text must bave 
been a commentary on the first four Nikayas. This 
unacknowledged commentary that is lost today must have been the 
"Uttaravihāra-atthakathā". This text is referred to at eight places in 
the Mahavamsatika3 1 , and is sometimes referred to as the 
"Uttaravihāravāsīnam atthakathā".. In this connection, the same 
Tika quotes from another text of the Abhayagiri fraternity, i.e. the 
"Uttaravihāravāsīnam Mahavamsa''22, that is now also lost. 


Saitama, Japan Sodo Mori 


* ] am grateful to Mr K. R. Norman of the University of 
Cambridge for the discussions that I had with him about this 
subject during my stay in England in 1985 and for one year since. 


Notes 


Abbreviations are as in the Epilegomena to V. Trenckner, A 
Critical Pali Dictionary, Vol I, Copenhagen 1924-1928. In 
addition, Cht = Chatthasangayana edition; Ged = Gedatsudoron; 
JIABS = Journal of the International Association of Buddhist 
Studies; Nanden = Nanden Daizokyo; SHB = Simon Hewavitarne 
Bequest edition; Sv-t = Dighatika; Taisho = Taisho Shinshū 
Daizokyo; Vim = Vimuttimagga. 
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References to Pāli texts are to PTS editions except for the 
following: Vism-mht = B. N. Shukla, Rewatadhamma eds., 
Visuddhimagga with Paramatthamafijūsātīkā, 3 vols, Varanasi, 
1969-72; Ps-t I, II = Mūlapaņņāsatīkā I, IT; Ps-t III = 
Majjhimapannasatika and Uparipannasatika; Spk-t, Mp-t, Vibh-mt, 
Pp-t (in Ppk-t) being Cht editions. 


1 This is a revised and abridged translation of Part IV of my book entitled 
Pāli bukkyē chüsaku bunken no kenkyū: Attakata no jozabu-teki yoso or 
A Study of the Pali Commentaries: Theravadic Aspects of the Atthakathas, 
Tokyo, Sankibē Busshorin 1984, 19, 6, viii, 8, 718pp. The original title 
(in England) of that Part (pp 559-689) is "Comparison of Views between 
the Mahāvihārikas and the Abhayagirikas Lineage: An Aspect of the 
Commentaries". 


2 This refers to the Visuddhimagga and the direct commentaries on the 
Pāli canon. They are sometimes called in this article the Atthakathās, the 
Atthakathā texts, or the (Pali) commentaries. 
3 Sodē Mori, op cit (n 1), pp 128-139. 
^ Sodó Mori, "The Vitandavadins (Sophists) as Seen in the Pali 
Atthakathās", in Essays on the Pali and Buddhist Civilization, or Pāli 
bukkyo bunka kenkyü, edited by the Pali Bunka Kenkyūkai, Tokyo, 
Sankibo-Busshorin, 1982, pp 171-188. 
5 The list of all of them is available in my work (n 1), pp 111-128. 
Nyanatiloka, trans., Der Weg zur Reinheit, Konstanz, Verlag Christiani, 
1931-42. Ex. p 93, n 126 (p 873); p 123, n 79 (p 876); p 175, n 146 (p 
883); p 309, n 133 (p 904); p 511, n 42 (p 916); p 842. 
7 Kogen Mizuno, The Shojodoron, 3 vols, (Nanden, Vols 62-64), 
Tokyo, Daizo Shuppan, 1937-40. Ex 1-160, 206, n 8 (p 219), 293; II- 
79, 420; III-26, 480. 
8 Bhikkhu Nyanamoli, trans., The Path of Purification, Colombo, R. 
Semage, 1956. Ex. pp 180, n 18; 104, n 19; 154, n 32; 287, n 38; 474, n 
25; 502, n 31; 822, n 5. 
9 p.v, Bapat, Vimuttimagga and Visuddhimagga: a Comparative Study, 
Poona, 1937. Ex. pp xli, 24, 35, 49 n 2, 95, 127 nl. 
Lily de Silva, ed., Dighanikayatthakathatika, Linatthavannana, 3 vols, 
London, PTS 1970. Vol I, pp Iviii-Ixv. 
11B. Horner, "Keci: ‘Some’ in a Pāli Commentary", JIABS, Vol I, No 2, 
1979, pp 52-56; "Keci: 'Some' in the Pāli Commentaries", JPTS, Vol IX, 
1981, pp 87-95. 


Here the Tikas refer to the Paramatthamafijūsā: Visuddhimagga 


Mahātīkā and the commentaries on the Atthakathās of the Pali canon,. 


except for the commentaries on the Khuddakatthakathās, which either do 
not exist or have not been published. 
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13 p, v. Bapat, Vimuktimārga Dhutaguņa-nirdeša, New York, Asia 
Publishing House, 1964, pp 74-76. Cf Genjun Sasaki, Gedatsudēron, 
Kyoto, Hozokan, 1958, p 56. 

1% "pakkhanda" (PTS ed.) and "pakkhanta" (HOS ed.) have been 
d to "pakkhanna" by Professor Mizuno (Nanden, Vol 62, p 299, 
n 53). 

15 Following the HOS edition (p 221), the reading "patiyekko" in the 
PTS edition has been emended to "pātiyekko". 

Following the HOS edition (p 221), the reading "secanako" in the PTS 
edition has been emended to "asecanako". 

17 spk III 270. 

8 Cf. Taisho, Vol 32, p 443b. 

19 pst IT 160, 1. 
Mp-t II 374, 24. 

| Pp-mt p 61, 13 (in the Tika on Ppk-a). 

Following Sv-t, the reading "udda-lomi" in both DN and Sv has been 
emended to "uddha-lomi". 
23 See n 22. 

The original "Paranimmitta" has been corrected to "Paranimmita". 
25 Vism II 385; cf. Ged (Taishē, Vol 32, p 441c). 

Taisho, Vol 32, p 412b foll. 

7 The reading "saro" in the PTS edition has been corrected to "sāro", 
DB. the SHB edition's Ps (I 58, 35) and the Cht edition's Ps (I 65, 
28 The reading "jātilinguppattiyo" in the PTS edition has been emended 
to "jātilingupapattiyo", following the SHB edition's Ps (Vol 35, p 64, 7) 
and the Cht edition's Ps (1 71, 21). 

See n 9. Cf. Kēgen Mizuno, "Gedatsudēron to Shējēdēron no 
Hikaku-kenkyū - P. V. Bapat, Vimuttimagga and Visuddhimagga", 
Buddhist Studies, (old edition), Vol III, No 2, May 1939, pp 114-137 (a 
detailed review article on Bapat's work). 

9 de Silva, op cit (n 10), p Ixi. 

3! Mhv-t pp 125, 155, 177, 187, 247, 249, 289, 290. 

2 ibid, p 134. 
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afl. HE ORBEA. HPC AIA. -o 


x. gt=šālt. SOAR. PTA. thie 
SAPS. TERET EE io 


bR EZTA. zeta MITA. SEHR 


TA. ERTA. -o E. MAREN. Et 
RANS. BER. z MATIERE. 
PIESE. ZEERKKTA BERE 
PPh. SRAM TREE MMT A. TE 
XEBUE. HMR. PE. MZA 
BERI. WTA. EEE. MATH 
HR. aR SAR. RE MAT 
A. BRENDAN. -REK MIRTA: 
ra A FIA. HREH MRTA. Mek 
THAW. HRA. BLT 
AL BEIRUT A. EZMASHTA. BH 
di. BLEMTA. BSMMATA. m 
RADI M 


c. (CESK, iX. DITS. 


LEME Ah. MERE. nMi 
Bi HARE. ME. ENEE. 
DIRAE SESH. ME Mik <. 


dHe. ZARZ. fuit. dubii. KS fale. 


WHE amt. SA. RHA, MB. 
MIRA. BSBĒRIES. this SRR. (D 
RTL. Ie. BAMA SH. RATE 
Sik. HAAR. MARS. tr AMETE 
$t. mum. WCBS. MOLE MTT. Ee. 


e.ziildkīiētti. IRA. HA. BA. BA. 


"BA. BA. BAL KĀ. KR 3 
P Ste. OF. BARR. Be. 
mie. Hatt. HR. WEE. EE. 
xf. me. kit. tt. RE. 


f.Taisho Vol.32,p.461a: fī, fpa As 
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(REVIEW) 
Friedgard Lottermoser : 
Quoted Verse Passages in The Works 
of Buddhaghosa: contributions towards 
the study of the lost Sihalatthakatha 
literature 


(Doctoral dissertation submitted to the University of Góttingen) 
Göttingen: (the author), 1982. xxviii, 631pp, 


Sodo Mori 


(Professor, Jósai University, Japan. D. Litt.) 


(1) 


The work under review is a full-scale study of the Pāli Attha- 
kathā literature which, although it appeared at a slightly earlier 
time, was not referred to in my book on the same subject published 
in 1984.2 It is a German doctoral dissertation, printed privately from 
typescript for distribution to universities and interested scholars main- 
ly in Europe. I would like here to attempt a review and introduction 
to it from a comparative point of view with my own study. These 
two writings have many common and similar points on the one hand, 
and plenty of contrasting and distinctive points on the other hand. 

For example, the following four points are in common between 
the two: 

(D They aim at a basic and comprehensive study of the massive 
Atthakatha literature (meaning here the Visuddhimagga and the di- 
rect commentaries on tha Pali canon) as a whole, not text by text. 
(2) With regard to the Pali texts taken as the original material for 
research, they make use of the Pali Text Society's editions in Ro- 
man letters as standard, and the Simon Hewavitarne Bequest editions 


of Sri Lanka, the Chatthasahgayana editions of Burma, the Royal 
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editions of Thailand, the Nalanda editions of India and so on—the 
so-called Oriental editions. By the efficient usage of these various 
editions, the two works are able to overcome some of the limitations 
and errors of the PTS editions. 
(3) Both take as their starting point E. W. Adikaram's Early History 
of Buddhism in Ceylon? which is the pioneering study of the Pali 
commentaries in general, although it is still inadequate and incom- 
plete. 
(4) These two voluminous publications were originally written as 
doctoral dissertations on which each author spent many years: the 
one in English was submitted to the University of Göttingen in West 
Germany in 1979 (Ph. D.) as already mentioned, and the other in Japa- 
nese to the University of Tokyo in Japan in 1980 (D.Litt.). It is note- 
worthy that they were produced and published by an independent and 
parallel process in Europe and Asia at almost the same time, without 
any mutual exchange of information or knowledge of each other. 
On the other hand, there are some major differences between the 
two studies: 
(1) Lottermoser has made a_study of ten texts ascribed to Buddha- 
ghosa as her central subject; while I have treated all the Atthakatha 
literature—not only those of Buddhaghosa but of other commentators 
as well. 
(2) Her main theme concerns the question of the source material for 
the Atthakathā; my discussion is not limited to that but develops 
into some other important topics such as the chronology of the texts 
and their source material as a whole, the lives and works of the 
commentators,a comparison from a philological standpoint between 
the Mahavihara fraternity and the Abhayagirivihára tradition, etc. 
(3) She has concentrated upon an examination of all the verse 
passages of the texts as being an effective clue to the source-study; 
whereas I have directed my attention chiefly to the proper names 
of persons of any status or occupation, places, temples, monasteries, 
buildings, countries, works, materials,etc. along with certain anony- 


mous persons always referred to in the plural, some of whom could 
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be identified with named persons by means of the comments given 
in the Tīkās (sub-commentaries) on the various Atthakathās. These 
proper names proved to be an efficient key to solving the questions 
of source, chronology, and other problems of a textual nature. 

(4) According to the Lebenslauf (p.631), Lottermoser studied while 
young in Burma, a leading country of Theravada Buddhism: which 
afforded a basis for her present study; whereas I spent a certain 
period of my fruitful youth in Sri Lanka, another traditional centre 
for Pali Buddhism. 


quy 


I will give a very concise summary of the bulky book under review 
for the benefit of readers who do not have access to this publication. 
It primarily consists of two parts, the table of contents of which is 
as follows: 

Part 1: Description and Evaluation of the Data 

1 Introduction 

2 The Ten Buddhaghosa Texts Examined 

3 Categories of Verse Passages Found in the Ten Buddhaghosa 

Texts 
4 The Sources of the Pali Commentaries 
E Excourses on Methodical Side Issues and Minor Reference Pat- 

terns 
(Notes to Part 1) 

Part 2: Concordances, Check Lists, and Bibliographical Lists 
1 Concordance of Verse Passages in the Ten Buddhaghosa Texts 

Examined 
2 Check Lists Extracted from the Concordance 
3 The Ten Buddhaghosa Texts in Outline and Bibliographical Lists 
(Lebenslauf) 


In the first chapter of Part 1, some introductory remarks on the pur- 
pose, method and process of the study,the problems to be discussed, 
general explanation of the texts taken up as the subject of study, 
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history of research, etc. are included. The second chapter describes 
the ten Pali texts written by Buddhaghosa along with a detailed 
bibliography, and also the reason why these ten were selected out 
of the fourteen which are traditionally attributed to Buddhaghosa. 
The selection is mainly based on certain authoritative opinions of 
earlier scholars. 

The ten texts are: 

1) The Visuddhimagga 

2) The Atthasālinī: Dhammasangaņī-atthakathā 

3) The Sammohavinodani: Vibhangatthakathā 

4) The Patcappakaraņatthakathā: Dhatukatha-a., Pugglapaüfatti-a., 

Kathāvatthu-a., Yamaka-a., and Patthāna-a. 

5) The Samantapasadika: Vinayatthakatha 

6) The Kankhavitarani: Patimokkhatthakatha 

7) The Sumangalavilasini: Dighatthakatha 

8) The Papaficasiidani: Majjhimatthakathā 

9) The Saratthappakasini: Samyutthakatha 

10) The Manorathapürani: Angutthakatha 

These comprise the Visuddhimagga as Buddhaghosa’s main work 
and the commentaries to the Abhildhammapitaka, Vinayapitaka and 
the first four Niküyas. Despite of the traditional view, the Para- 
matthajotiká, (commentary on the Khuddakapatha and Suttanibāta), 
Dhammapadatthakathā, Jatakatthavannand, and Visuddhajanavilāsinī 
(commentary on the Apaddna) are not recognized as his work. Con- 
sequently, the commentaries to all the fifteen texts of the Khudda- 
kanikaya are excluded from direct examination in this study; they 
are nevertheless referred to in detail. 

In the third chapter,all the verse passages in the ten Buddhaghosa 
texts under consideration are thoroughly investigated. That is to 
say, about 2,600 verses in all collected from these ten are examined 
from four different points of view: (1) the length of the individual 
verse passage, (2) duplication within the ten texts, (3) source refer- 
ences obtained, (4) parallels traced in the commentaries of ihe 


Khuddakanikaya. Regarding the length of the verse passage, it is 
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concluded that single verses embedded in prose amount to 71.9%; 
long verse passages to 23.796; and verse fragments to 4.4% (p.90). 
With respect to duplication, which means the repeated occurrences 
of the same verse passage, several technical terms have been newly 
coined and used for the examination of the verse passages. ‘Duplicate’ 
signifies the repeated occurrence of the same verse passage in the ten 
Buddhaghosa texts, and ‘ text-internal duplicate’ is used as a term for 
the repeated occurrence of the same verse within the same Buddha- 
ghosa text. ‘Parallel’, on the other hand, is a specific term for the 
verse passages of the Buddhaghosa texts which are found in the 
Khuddakatthakatha, i.e. the commentaries not attributed to Buddha- 
ghosa in this study. ‘Standard set of duplicates’ is the abstract of 
reference patterns meant to define duplication among several differ- 


ent Buddhaghosa texts. ‘Serial duplication’ refers to sequences with 


uniform patterns of duplication observed between larger text sec- 
tions belonging to different Buddhaghosa texts. Using these unique 
points of investigation, detailed analysis of the structure and com- 
plexed connection of the commentaries is made with many tables to 
a greater extent than ever before. The fourth chapter is the most 
important and conclusive part of the book. In order to elucidate the 
sources of the Pali commentaries, some serial duplicate passages 
not only of verse but of prose in the ten Buddhaghosa texts centring 
upon the Visuddhimagga together with the English translations of the 
Chinese versions of the Samantapūsādikā and the Vimuttimagga, and 
some serial parallels between the texts mentioned above and other 
non-Buddhaghosa commentaries are thoroughly discussed. These are 
the passages dealing with two Abhidhammic matters; the topics of 
‘cakkavala’ and of 'ānāpānassati'; a story of the ‘foundation of 
Vesali'; and the exegesis of ‘mahavana’ and of the ‘iti pi so’ for- 
mula. Next in this chapter, the argument proceeds to the problem 
of the categories of ‘source references’ collected in the Concordance 
of Verse Passages(=CVP) and that of source references in the Pali 
texts preceding Buddhaghosa. With reference to the former, two of 
the categories, single source references and multiple source references 
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are further expounded. With reference to the latter, certain tables 


illustrating the relation between the Buddhaghosa texts and their penne 4 Jleg 
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ABBREVATIONS (continued from p.130) 

TSAKCD-a) : Sīhalatthakathā on the Dighanikaya 

fSAK(Gāthā) : Sihalatthakathā"on early canonical verse texts 

+SAK(M-a) : Sihalatthakatha on the Majjhimanikaya 

fSAK(Pātim-a) : Sihalatthakathà on the Patimokkha 

tSAK(S-a) : Sīhalatthakathā on the Samyuttanikaya 

fSAK(Sutta-a) : Sihalatthakatha on the Suttapitaka except the Khuddaka- 
nikaya 

TSAK(CVin-a) : Sīhalatthakathā on the Vinayapitaka 

Sn : Individual texts of Sn before the compilation of the present collection 

Sp : Samantapāsādikā 

Spk : Sāratthapakāsinī 

ss | single source reference(s) 

Sutta-a ! Sutta commentaries (i.e. Sv, Ps, Spk, Mp) 

Sv : Sumangalavilasini 

vi verse, verses 

Vibh-a : Vibhangatthakathā 

Vim | Vimuttimagga 

Vin! Vinayapitaka 

Vin-a : Vinayatthakathā 

Vm : Visuddhimagga 


After the above diagram,in the last portion of the fourth chapter, 
the paragraphs of the Pali canon as a source for the Sihalatthakatha ; 
of Buddhaghosa and the commentaries on the Khuddakanikaya; and 
of parallels in the Non-Theravāda literature are additionally given. 

Chapter E, the last of Part 1, is a sort of appendix which is a 
collection of fourteen minor articles and study-notes on the Attha- 
katha literature or topics closely related to it. These have been 
discussed as a by-product or as a preliminary note in the course of 
the major study. The variety of the topics can be seen merely from 
the titles: 

(1) What is a Quotation ?; (2) The Degree of Correspondence with 
the Source; (3) Abbreviations Used for the Pazcappakaranatthakathü 
(Ppk-a) in the CPD; (4) Text-internal Duplicates Used to Structure 
the Prose Text ((a) The ‘Topical Couplet' of the Samaniafāsādikā ; 
(b) A Set of Author Verses in the Visuddhimagga; (c) The Verse 
Passages on the Thirteen Dhutangas); (5) The Context-Sensitive 
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Interpretation of Reference Patterns; (6) Series of Short Ouotation 
in Close Succession ((a) The Exegesis of 'Brahmacariya (Noble 
Practice)’; (b) Lexicographical Explanations in the ‘Tertiary Nidana- 
katha of All Sutta Commentaries’; (c) Strings of Quotations in 
the Standard Exegesis of the Formula Describing the Conversion of 
a Lay-follower. <A Sideline Showing Overlapping Reference Pat- 
terns>); (7) Traces of Older Classifications of the Pāli Canon; (8) 
Sanskrit Parallels to the Works of Buddhaghosa (Parallels in the 
Mahāvadānasāūtra). 

Some of the above topics could well be further discussed and 
developed by other scholars as well as Lottermoser. 

Part 2 contains three basic sets of data which were primarily com- 
posed and used as evidence for various subjects discussed in Part 1. 
The greater part of the author’s time on this work, indeed, must have 
been spent in producing such exhaustive data as well as thirty-one 
numbered and nineteen unnumbered tables and diagrams utilized in 
Part 1 which were made on the basis of the data in question. The 
first set of data is a concordance of all verse passages in the ten 
Buddhaghosa texts in the order of their occurrence in each text. 
Each concordance for the ten texts has five or six columns: the first 
column lists the Buddhaghosa passages under discussion; the second 
column lists the canonical source references; the third lists Jataka 
references, i.e.the Jataka itself and the Jatakatthavannand and * post- 
canonical or semi-canonical sources “ meaning here the Nettipakara- 
na, Petkopadesa, Milindapanha and Dipavamsa; the fourth lists dupli- 
cates in other Buddhaghosa texts (in the section dealing with the 
four Sutta commentaries, this column is further divided into two: 
Buddhaghosa I” listing duplicates in the Visuddhimagga and the 
commentaries of the Vinaya and Abhidhamma pitakas, and “Buddha- 
ghosa II” listing duplicates in the remaining three Sutta commen- 
taries); and the fifth lists parallels to “other commentaries”, i. e. 
references found in the commentaries to the Khuddakanikaya except 
the Jētaka commentary. The second set of data is a collection of 
the thirteen kinds of check list which are extracted from the above 
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concordance, intended to give a summary of specific types of verse 
passages. ‘The titles of the check lists(=ChL) are as follows: 
ChL 1 Verse Passages Missed by Some Editors of the Printed 
Texts 


ChL 2 Prologue and Epilogue Verses 

ChL 3 Verse Fragments 

ChL 4 Long Verse Passages 

ChL 5 Non-duplicated Verse Passages 

ChL 6 Verse Passages Duplicated in the Same Text 
ChL 7 The Standard Sets of Duplicates 

ChL 8 Types of Duplication 

ChL 9 Untraced Verse Passages 

ChL 10 Analysis of Source References 

ChL 11 Patterns for Alternative Source References 
ChL 12 Inadequate Source References 


ChL 13 Conflicting Source References 

The following is an explanation of the above lists which is given 
jn the statement entitled ‘Conventions’ (p. 447): 

ChL 1-4 illustrate the preliminary enquiries made into the types 
of verse passages according to external criteria. The prologue and 
epilogue verses, which are certainly not quoted from earlier sources, 
are sorted out. In ChL 5-8 the pattern of duplication is defined. In 
ChL 9-13 specific “source patterns” are set up for all verse pas- 
sages which are “potential quotations”. The earlier check lists are 
simpler, since they omit information given in the CVP, while the 
relevant information is condensed. Later lists increase in com- 
plexity. Information not given in the CVP is added in ChL 2, ChL 
8, and ChL 10-13. 


notation should generally be clear since the principles used in the 


Almost every list has its peculiarities, but the 


CVP are applied with only very slight modifications. 

The third set of data is concerned with the ten Buddhaghosa texts 
and relevant bibliographies. It is composed of five sections: the first 
section, named “Text-internal Subdivisions and the Distribution of 
Verse Passages in the Ten Buddhaghosa Texts Studied in Detail", 
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gives a table of all the titles of chapters in each text along with the 
* Synoptical 
Table of Text Sections in Different Editions for the Ten Buddha- 
ghosa Texts Studied in Detail" is the title of the second section. 


number of pages and verse passages in each chapter. 


Here five or six different editions of the original text, that is to say 
the Romanized edition (one or two), Burmese edn., Sri Lankan edn., 
Thai edn.,and Indian edn., are identified with the page of each text 
section. The third section in this set is a concordance between the 
pibliography. of the Critical Pali Dictionary (H.Smith 1948 Epilego- 
mena to Vol.I,pp.37-51) and the literature consulted for this study. 
The fourth section is an alphabetical check list of editors and 
translators of Pāli texts consulted for this study, in which only first 
prints of English romanized editions for original texts and those of 
English and German translations are listed. The last section con- 
tains two bibliographies to Part 1: one is a bibliography of books 
and articles by modern writers and the other is that of classical 
texts consulted or referred to in this study, in which the texts already 
treated in the list of abbreviations (p. XIIIff.) are not dealt with 


again. 
GHD) 


Certain points are to be noted here for further research. 
(A) As already stated,the conclusion of Lottermoser’s present study 
has been illustrated in the diagram shown above. It is indeed the 
first and only diagram ever drawn of this sort, by which a better 
understanding of the mutual relation and stages of development of 
various complicated source materials for the Pali commentaries of 
Buddhaghosa becomes possible. As the author herself suggests, how- 
ever,in the Notes to Table XXXI, i.e.the diagram under considera- 
tion (p, 229), it is still incomplete and gives room for improvement. 
Although I myself have at present no definite suggestions for com- 
pleting this diagram,it can be pointed out at least that many similar 
Adikaram 


listed twenty-eight such sources”; whereas I examined altogether 


Se 


old sources not found in it remain to be added to it. 
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thirty-five in my book (pp. 114-307). Some are mere names which 
are either identifiable with others or just general forms such as the 
Sihalatthakathà. These are the Suttantatthakatha, Agamatthakatha, 


Pubbatthakatha, Pubbopadesatthakatha, and Atthakathā in 
But many of the rest should be given their proper places in the dia- 


the plural. 


gram. These are the Mahā-atthakathā,a typical source commentary 
composed in Sri Lanka; some Vinaya commentaries such as the 
Mabaàpaccarratthakatha, Kurundī-atthakathā, Andhakatthakathā, and 
Sankhepatthakathā; some minor sources such as the Vinopamattha- 
kathā and Ussadakittana as a portion of the Vipakakatha as well as 
many authorities with non-literary names, besides the Porāņā and 
Bhanaka who are already included in the diagram. These authori- 
ties are the Pubbacariya, Atthakathācariyā (Atthakathikā)”, Acariya- 
vada, Parasamuddavāsī-therā, Porāņakattherā (Porāņakabhikkhū), 
Ācariya, and Therasallāpa. 

Lottermoser is very keen to examine older sources such as the Pāli 
canon, semi-canon, Sihalatthakatha, etc. However it is also neces- 
sary to turn our consideration to the Pali commentaries themselves 
as a contemporary source material of the greatest importance. She 


points out the difficulty of assessing the direction of borrowing for 


duplicates and parallels (p.20). This matter definitely depends upon 
the order in which the Pali commentaries were written, and this can 
be ascertained on occasion by checking all the mutual references 
found in them. It is obvious that,in general,an earlier text can be 
referred to in a later text, but the opposits cannot happen, unless 
it is a later insertion. From this point of view, all the references 
from all the Pali commentaries in question were investigated by 
me. This resulted in a diagram in my work (p. 100), through which 
the direction of borrowing and mutual relations—close or indepen- 
dent—among them have been cleared up to a considerable degree. 
'The source references for the Pali commentarial literature are not 
limited to the named materials, but we are able to see throughout 
the commentaries (and even in sub-commentaries) another category 


of source material. That is a large number of anonymous sources 
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which are called ‘some’ or ‘others’ (afifie, apare, itare, ekacce, eke, 
keci, pare, ye...te..., etc. always expressed in the plural indicating a 
certain group of specialists, not a private individual). In spite of the 
majority of them being still unknown,some of them have been iden- 
tified with already known sources through the comments of Tikas, 
such as the Uttaravihāratthakathā, a commentaria] text of the Abha- 
yagiri fraternity on at least the first four Nikayas, the Sārasamāsa, 
the same kind of text quite probably of the Dakkhinagirivihara, and 
the well known Vimuttimagga written by Upatissa, a work of the, 
Abhayagirivihāra which procedes the Visuddhimagga and which has 
been fitted into Lottermoser's diagram (See pp.559-689 in my book). 
Therefore the first two 


€ 


* concealed" sources of the non-Mahavihara 
fraternity which have been lost today, also should be inserted into 
the diagram in the same way as the Vimuttimagga. 

(B) The chronology of the kings of Sri Lanka is one of the funda- 
mental matters for the historical study of any subject concerning 
ancient or mediaeval Sri Lanka. The most commonly used chronol- 
ogy of this kind by scholars seems at present to be the “List of 
Sinhalese Kings" composed by W. Geiger, although, rather excep- 
tionally, Lottermoser seems to follow Winternitz’s view, which 
appeared before Geiger’s list was published. However, is Geiger’s 
list really the only reliable chronology? We should pay attention 
to the fact that Geiger’s list had already been altered in part only 
two years after it was published in 1929, and other alterations were 
made subsequently, I contributed to a journal® an article entitled 
“Chronology of Sri Lanka’s Kings: history of research since W. 
Geiger”, which contains a comparative table of four major chronol- 
ogies headed by Geiger’s. This is now included as a chapter in 
my book (pp, 319-338). 


cussion of this topic, I merely give a bibliographical list of the 


As I have no room here to repeat my dis- 


chronologies published after Geiger’s list. 

No.1 H.E. Amarasekere (1931): “Sinhalese Chronology of the 14th 
& 15th Centuries A.D., recast according to Sinhalese Inscrip- 
tions and Contemporary Annals” (Ceylon Literary Register, 
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Vol.I, No.4, Colombo, pp. 158-160). 

No.2 R.C. Procter (1932): “Ceylon Chronology” (Ceylon Literary 
Register, Vol. lI, No.5, Colombo, pp. 199-204 & 287). 

No.3 Ryūshē Higata (1943): “Chronology of Ceylon Kings and the 
Ceylon Kings in the Periods of Vajrabodhi and Amoghavajra” 
(in Japanese) (Mikkyo Kenkyu, No.86, Koyasan, Japan, pp. 1-40). 

No.4 G.C.Mendis (1947): “The Chronology of the Early Pali Chron- 
icles of Ceylon" (University of Ceylon Review, Vol.V, No.1. 
Peradeniya, pp. 39-54). 

No.4A The same author (1947): “List of Kings with Dates” (The 
Early History of Ceylon or the Indian Period of Ceylon History, 
5th edn., Calcutta, pp. 121-25). 

No.5 S.Paranavitana (1955): “Chronology of Ceylon Kings: Maha- 
sena—Mahinda V” (Epigraphia Zeylancia, Vol.V, pt.1, Colom- 
bo, pp. 80-111). 

No.5A The same author (1960): “A Chronological List of Ceylon 
Kings", (H.C. Roy, etc., ed. University of Ceylon, History of 
Ceylon, Colombo, Vol.I, pt.2, pp. 843-47). 

No.6 S. Paranavitana (1960): “New Light on the Buddhist Era in 
Ceylon and Early Sinhalese Chronology” (University of Cey- 
lon Review, Vol. XVIII, Nos.3,4, pp. 129-55). 

No.6A C.W.Nicholas & S. Paranavitana (1961): University of Ceylon, 
A Concise History of Ceylon, Colombo, pp. 341-46. 

No.1 discussed the chronology of the eight kings between Bhuva- 
nekabāhu IV and Parakkamabāhu VI. No.2 dealt with only three 
kings in the 13th & 14th centuries, i.e. Vijayabahu III, Parakkama- 
bahu H and Vijayabahu IV. As these two studies made few altera- 
tions, they had little effect upon later chronologies. No.3 was the 
only chronology composed by a Japanese scholar, which examined 
the whole period of the Sinhalese dynasty and especially the reigns 
of the kings who met Vajrabodhi and Amoghavajra, two famous 
esoteric Buddhist monks who visited Sri Lanka at different times. 
No.4 was a very influential study made by an eminent native his 
torian, which denied the traditional Buddhist era of Sri Lanka 
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starting from B.C.544/3 or B.C.483 and which revised the chronol- 
ogy from Vijaya to Mahāsena. No.4A was a slight revision by the 
same author of No.4, which extended the chronology of Vijaya-- 
Mahāsena to that of Vijaya—Parakkamabāhu VIII. No.5 was a 
slightly improved chronology which was mainly based on No. 4A 
and the author’s own new discovery of the Tarngoda Vihara Inscrip- 
tion of the 6th c.A.D. on Kittisirimegha, Nos.4A and 5 developed 
into No.5A. No.6 was a further improvement of the chronology 
between Dutthagamani and Hatthadatha on the basis of No. 5A by 
the same author as a result of his later epigraphical research on a 
newly discovered rock inscription of the 4th century A.D. ^ The 
most recent chronology is No. 6A which was the last chronology 
produced by the same author. This covers the period from the 
begining upto the early 16th c.A.D. on the basis of No.6. Nos.3, 
5A and 6A together with Geiger's list were included in my compar- 
ative table mentioned above. 

A comparison between the lists of Geiger and Paranavitana (No. 
6A), makes it clear that the difference is large especially in earlier 
times. For example, for the reign of Dutthagamani, Geiger gives 
101-70 B.C., while Paranavitana gives 161-137 B. C.; for Vattagamani 
Abhaya,the former gives 43 and 29-17 B.C. (restored), and the latter 
103-102 and 89-77. 


chronology, gives earlier dates than Geiger by about sixty years at 


Thus Paranavitana, the compiler of the latest 


the maximum. It is argued among some scholars, however, that the 
late Professor Paranavitana's work,especially in his last few years, 
is not entirely trustworthy. Those who are of this opinion must 
nevertheless examine Mendis's research, from which Paranavitana 
developed his chronology. The fact remains that any scholar who 
wishes to accept Geiger's list must express his own views on the 
newer chronologies of Mendis and Paranavitana, unless he is igno- 
rant of them. 

(C) As has already been stated, Lottermoser selected ten texts as 
the works of Buddhaghosa out of the fourteen traditionally ascribed 


to him (p.6f.). Having given the various views of earlier scholars, 
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she ends by agreeing with Adikaram on Buddhaghosa’s authorship, 
which agrees with the choice in the epilegomena to the Critical Palj 
Dictionary, Yet I do not think that the problem of his authorship 
has been settled. In fact the more we search the inner aspects of 
these texts, the more we are confused about their authorship, since 
the evidence they give is mutually contradictory. 
For instance: 

(a) With regard to ‘kammatthdna’ (object or method of madita- 
tion) which was systematized not in Early Buddhism but only in 


the Theravada School, the thirty-eight kinds are described in the 


_Vimuttimagga® by Upatissa of the Abhayagiri as well as in some 


Buddhaghosa texts!’ such as the Aithasālinī, Samantabāsādikā, and 
Sammohavinodani along with the Swttanipātatthakathā (11-499). On 
the other hand,the forty kinds of kammatthdna, adding āloka-kasiņa 
and paricchinnūkāsa-kasiņa to the above thirty-eight items, are found 
in the Visuddhimagga (p.110f.), the major work of Buddhaghosa. 
(b) Moreover we are able to see at different places in the Sdrat- 
thappakāsinī two items of kammatthdna other than the above forty, 
i.e. cha-phassadyatana-kammatthana (111-55) and kilesa-kammatthāna 
Asa 


person who believes in Buddhaghosa’s authorship for most of the 


(I-71), which are not included in the kammatthdna system. 


texts attributed to him,I have to try to present a reasonable expla- 
nation for these contradictions. With respect to (a) it is reasonable 
to suggest that the thirty-eight-system was an older theory of the 
original Theravada school, from which both the Vimuttimagga of the 
Abhayagiri and the old Sihala source material used for the texts of 
the Mahāvihāra introduced it as their own system; while the forty- 
kind-system was a new theory established by Buddhaghosa himself 
in his Visuddhimagga. When he composed the Atthas@lini and other 
commentaries stated above, he copied the early theory which he 
found in their source material. As regards (b), however,I still feel 
dificulty in explaining the contradiction. As is clear from the 
above instances, the matter of Buddhaghosa’s authorship has not been 


solved as yet. It is without doubt one of the most important and 
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difficult problems to be settled in the Atthakatha study. It is necessary 
first of all to collect as many as possible philological, linguistical and 
doctrinal facts and aspects which are perhaps contradictory to one 
another from all the ascribed texts, and then to examine and inter- 
pret them collectively and ‘inductively. It is only this exhaustive 
method that can be expected to lead to a final successful conclusion, 
for any investigation based on limited materials from a. onesided 
point of view will always result in a wrong conclusion. Inciden- 
tally,in my book (p. 469f.) all the fourteen texts traditionally ascrib- 
ed to Buddhaghosa have primarily been classified into two groups 
and treated in prallel: one is the seven texts whose authorship has 
never doubted, i.e. the Visuddhimagga, the two Vinaya commentaries, 
and the commentaries on the first four Nikāyas; the other group is 
the remaining seven texts whose authorship has more or less been 
questioned by various scholars, i. e. the commentaries on the three 
Abhidhammapitaka texts and on the four Khuddakanikaya texts. 
By this parallel treatment, it is possible to regard the problem of 
Buddhaghosa's authorship as unsettled and to pay constant attention 
to it, even when other matters concerning these texts are being in- 
vestigated. It is necessary to continue the search in this way until 
a satisfactory solution is reached. The general situation is exactly 
the same with the authorship problems of other commentators such 
as Dhammapāla, Buddhadatta, Upasena and Mahānāma. 
(D) Lastly a few minor points are to be questioned. 
(a) Upatissa: Vimuttimagga (edited) by Ratnajoti and Ratnapala, 
Colombo 1963. 
This text is listed up in the Classical Texts Consulted or 
Referred to, a part of the Bibliography to Part 1(p.629). It 
is dealt with in this place as if it were an original Pali text. 
This book entitled “ Vimuttimaggo” in Sinhalese letters con- 
tains a main text with this title together with its Sinhalese 


translation and a few other works. But the main text is a 


sort of forgery which has been extracted from Pali passages 


in the Vimuttimagga and Visuddhimagga: a comparative study 
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written by P.V.Bapat (Poona, 1937). 

(b) As to the identification of the Pubbacariyas (Former Teachers) 
and the Porāņas (Ancients), Lottermoser, following Adikaram’s 
opinion, considers these two as the same, and refers „to the 
parallel passages in verse in the Visuddhimagga (p. 523) and the 
Sammohavinodani (p.130), In these places, however, the former 
is quoted as an independent source of the latter, so that it is 
necessary to think that the two authorities are very close bu: ] 
different. Incidentally the Pubbācariyas are also cited im 
prose in the Khuddakapāthatthakathā (pp. 64, 65) and they are 
referred to by name on another page of the same text (p. 14), 


Dr. Friedgard Lottermoser's laborious work which has taken years 
to finish is surely very valuable in the history of research into Pali 
Atthakatha literature on the one hand, although on the other hand 


it has raised many new problems. Since her study and mine more 


or less supplement each other, there is no doubt that, when the in- 
Soran and knowledge stated in her work and mine are combin- 
ed, the study of this rather.neglected field will be carried forward 
to a much higher stage. Many questions still remain unanswered. 
To find their solutions great efforts will need to be made by Dr. 
Lottermoser and myself. It is to be hoped that those who read 
these two books will also become sufficiently interested in these 


problems to wish to join in the search for their answers. 


Notes 

CThe Pàli texts quoted here by the reviewer are the Pali Text Society's 

editions unless specified otherwise.) 

D Sodo Mori: Pāli BukkyO-chüshaku-bunken no Kenkyū: Atthakathā no 
Jxyózaku-teki YOsO, or A Study of the Pali Commentaries: Theravadic 
aspects of ihe Aithakathàüs, Tokyo: Sankibo Busshorin, 1984, 3419, 000, 20, 
6, viii, 8, 718pp. 

2) Colombo: M.D.Gunasena, 1946, 1953, 

3) ibid. p.10. 

4) On them my English article is available: Sodē Mori: * Atthakathācari- 
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yas and Atthakathikas", Journal of Indian and Buddhist Studies (Indo- 
gaku Bukyūgaku Kenkyū) Vol. XXXI, No.2, Tokyo, March 1983, pp. (1)-(7). 
5) As for the source study of the Pali commentaries, the following English 
article of mine is to be referred to; Sodē Mori: "The Vitaņdavādins (So- 
phists) as Seen in the Pali Atthakathis”, Essays on the Pāli and Buddhist 
Civilization,edited by the Society for the Study of the Pāli and Buddhist 
Civilization, published by Sankibo Busshorin, Tokyo 1982, pp. 1(188)-18 
(171. 

6) W.Geiger(tr.): Cülavamsa, Colombo 1929, pt. II, pp. VIII-XV. 

7) Geiger published two chronologies of the kings of Sri Lanka: one is 
contained in his English translation of the Makdvamsa (in 1912) which is 
the chronology from the first king up to Mahisena, and the other is con- 
tained in his English translation of the Cūlavamsa (in 1929, cf. note 6) 
which is the chronology of all the kings. The former was revised and 
included in the latter which is the one I am considering here. 

8) Buddhist Studies, Hamamatsu, Japan, 1973, No. 6, pp. (57)-(81). 

9) Taisho Vol.32, p. 4llaff. 

10 Atthasalini p. 168; Samanta pasádikà Vol.I, p.229, II-417, VI-1232; Sārat- 
thappakāsinī 1-104, YII-184— Sammohavinodani p.349, p, 364, 

1D See P. V. Bapat: Review of the Vimuttimagga, in Journal of Vidyalan- 
kara University of Ceylon, Kelaniya, Sri Lanka, 1972, Vol. I, No. 1. pp. 172-90, 


(i am grateful to Mr, K. R. Norman of the University of Cambridge for the 
discussions that we have had together about this matter, ) 


(Cambridge, September 1985) 
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Some Minor Sources for the Pali Atthakathas 


with reference to Lottermoser's study—— 


Sodo Mori 


Study of the sources for the Pali Atthakatha literature” has made 
considerable progess due to the recent work of Dr. Friedgard Lottermoser 2 
and myself.“ Our works do not pretend to serve as the final word on the 
subject; in fact, further detailed research should be carried out based on the 
directions indicated in these books. 

The present article concerns one of the topics raised in Dr. Lottermoser's 
book, wherein she has briefly pointed out the following six kinds of *vague 
source references in the prose context”: 


r 1. Artyavamsa t (the lineage of the noble ones) 
2. Acariyagāthā v (the verse of a teacher) 

kd. Ācariyaparamparā (the lineage of teachers) 
4. Anisamsakatha v° (talk on profits) 
5. Pubbācariyehi o? (by the former teachers) 


6. Magandiyasuttubpattiyam 4? (the origin of the Magandiyasutta) 

The majority of these six references are not mentioned in the relevant section 
of my book, which contains discourses on a total of thirty-five such sources 
for the Pali commentaries. Furthermore, Lottermoser's discussion about 
these six is too concise to allow any *clear-cut" conclusion. Therefore, I would 
like to examine each of them except for numbers 1 and 3. The first still has 
many aspects requiring careful and thorough examination, despite the detailed 
study by W. Rāhula, 5 but involves many difficulties in researching. The 
third item will not be considered here either, because this is not a reference 
to a source but an indication of a topic to be investigated, as stated by 
Lottermoser herself. I have treated this topic in detail elsewhere. The 
remaining four source references will be the subject of the present article. 


Acariyagatha 


Lottermoser explains the Acariyagatha as. follows: 
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“Gcariyagatha (the verse of a teacher)” (Spk II 267). Adikaram (11946, #1953 
p.15) discusses this source. He identifies it with the ‘Atthakatha’, or with 
the views of individual teachers, who are presumably somewhat later 
than the main teaching tradition codified in the Sihalatthakatha. 

Adikaram's discussion referred to above is as follows. 9 

The Ācariyavādas (talks or expositions of the teachers) are the same as the 
Atthakathās (Acariyavado nama Atthakatha), and in degree of authenticity 
are second only to the Canonical Texts. If any views expressed in the 
Acariyavadas do not agree with the Suttantas the former are to be 
rejected. The individual views or opinions expressed by well known 
teachers are classed as the Acariyamatas Connon of teachers) and are 
different from the Atthakathā expositions. These opinions, if they are not 
corroborated by the Text or the Commentary, are not to be regarded as 
essentially correct. Similar in significance to the Acariyamatas are the 
expositions attributed to the Acariyas (teachers) referred to often in the 
Pali Commentaries as Ācariyā vadanti and Ācariyā kathayanti (the teachers 
say). The great theras such as Mahapaduma belong to this group of 
teachers. 

As Adikaram's pioneering study of the Sihala sources is on the whole inad- 
equate and unsatisfactory, I have investigated these sources, i,e., the Acariya- 
vada, Acariyamata, and Acariya, together with all other such sources. Detailed 
discussion of my work on them goes beyond the scope of the present paper. 
but my conclusions on these three sources are, briefly, as follows. The 
Acariyavada in this case is identical with the Atthakatha.© The Acariyas 
spoken of here are none other than the Atthakathacariyas who originated in 
India.0» On the other hand, the “Acariyas” refers to some group of elders 
in Sri Lanka. Both sources are more or less recognized by the Mahavihara 
fraternity in Theravada Buddhism as authorities second only to the Pali 
Tipitaka. The Acariyavada from India is, generally speaking, more authori- 
tative than the Ácariyas from Lanka. The Acariyamata, indicated by Adikaram 
with the only reference to the Atthāsālinīt” is not to be regarded as a 
source under consideration, because it does not represent the views or opinions 
of a group of authoritative elders, but rather those of a private elder. 
Adikaram also fails to discuss the “Acariyagatha”. 

Now we proceed to the Acariyagatha itself. As Lottermoser shows in the 
above quotation, reference to the Acariyagatha is found in only one place in 
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the Pali Commentaries.02 Professor Mizuno“ has shown that this gāthā 
cannot be found in the Pali canon: therefore, this represents the only 
reference to it in either the Pali canon or the commentaries. The verse is 
included in a passage which comments on (5) “Ananda” in the Fourth Chapter, 
*Natumhaka-vagga", of the Twenty-second Section, “Khandha-Samyutta”, of 
the Samyutta-nikaya.4? The passage is as follows; 19 

jara-khano nama na sakkā 


..Apare pana vadanti arüpa-dhammanam 


€ 


pafifiapetum. Sammāsambuddho ca ^.^ ti vadanto arūpa-dhammānam pi 

tini lakkhaņāni pafifiapeti, tani atthi-kkhanam upādāya labhati ti vatva, 
C... one verse...) 

imāya ācariya-gāthāya tam attham sādhenti. Atha và santati-vasena thanam 

thiti ti veditabban ti ca vadanti. Yasma pana sutte ayam viseso n'atthi, 


tasma acariyamatiya suttam apatibahetva suttam eva pamanam kattabbam. 


As is clear from this quotation, the Ācariyagāthā is not directly cited here 
by Buddhaghosa, the author of the Samyuttatthakathā, but it is cited by 
“apare” ("others"). Numerous references to such anonymous persons are found 
throughout the Pali commentaries, referred to as “some (persons)” or “others” 
(afifie, apare, itare, ekacce, eke, keci, pare, ye... te..., etc.) who are always shown 
in the plural form indicating a group of persons rather than some individual. 
The number of reference to them, to my knowledge,4® amounts to about 
six hundred in all. From the comments on them in the Pali sub-commentaries 
(Tīkās) on the Atthakathas, some of these anonymous authorities can be 
identified with such Buddhist schools or fraternities as the Abhayagirivasins or 
Uttaravihāravāsins, Sārasamāsācariyas (quite probably, Dakkhinagiriviharavasins), 
Mahāsanghikas, Andhakas, Viüü&ünavüdins, etc. 
these anonymous sources remain unclassified, and likewise the *apare" in the 


However, the majority of 


above passage, having no identifying comment in the Samyuztatīkā. 19 In 
any case, the view of the above apare who refer to the Ācariyagāthā is final- 
ly rejected by Buddhaghosa in the last part of the quotation: “Since this 
divergent opinion does not exist in the Scripture, the views of the Scripture 
should not be rejected in favor of the view of a teacher (ie, the ācariya: 
gatha), but should be accepted as standard.” Probably the most that can be 
said about the “apare” in this case is that they are sure to have belonged to 
some school other than that of the Theravādins. 
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Ānisamsakathā 


The description of this word by Lottermoser is as follows: 
“Gnisamsakatha (talk on profits)” (As 72! B°(7)). This is an abstract from 
the context: “ye te katabhiniharanam bodhisattānam ānisamsā samvannita: 
„..ti. te ānisamse adhigantvā agato. (What has been praised as the profits of 
the Bodhisattas, who have made an aspiration [for Buddhahood], thus: ... Having 
attained to these profits he has come [through the rounds of rebirth].”) Here, 
too, a source reference is not actually given. We can, however, see that 
older stereotypes are employed, since descriptions of the ‘benefits’ 
(anisamsa) are a regular feature of a specific strata in the growth of the 
exegetical literature (cf. the conversations used in Vim and Vm).‘!® 
The Pali passage in the above quotation is originally preceded with the word 
*5gacchanto”, and the ellipsis shown as “...” is to be filled with seven verses 
which praise the profits (aninsamsa) of the Bodhisattas. The same verses can 
be seen not only in the Atthasālinī pointed out by Lottermoser above, but 
also in the commentaries on the Jataka, Apadana, Cariyapitaka, and Buddha- 
vamsa.09 Of these six references, the passage under discussion is included 
in the respective chapters named “Direnidana” of the commentaries on the 
Jātaka and Apadana and in their parallel part in the Aithasālinī. These 
three parts are basically identical throughout all the pages. €? In the Buddha: 
vamsatthakatha, only the preceding seventeen lines and the following half 
line of the seven verses in question are the same as the corresponding lines in 
the above three texts. As regards the Cariyāpitakaithakathā, only the pre- 
ceding half line and the following half line of the seven verses are identical 
with the corresponding part of the remaining five texts referred to above. 
It is not “Anisamsakatha” but “Anisamsa” that is referred to in the passage 
under discussion, and it is clear that the Azisamsa is not a source of reference 
in that context. Incidentally, a chapter entitled “Anisamsa-katha” can be 
found in the Kathavatthu, GP and two chapters entitled “Anisamsa-vagga” 
exist in the Aiguttara-nikāya. 2? However, the contents of these three parts 
differ from the passage in question. We are finally able to conclude that the 
Anisamsa under consideration here is not a source of reference in any sense. 


Pubbacariya 


Lottermoser describes this word as follows: 
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*pubbacariyehi (by the former teachers)” (Vm 523/(1)—Vibh-a 1302). This 
VP belongs to the Abhidhamma Duplicates II, where 3 canonical VP are 
found along with 75 untraced VP, and 1 VP ascribed to *Poraga". Since 
this extensive duplicate section is most probably derived from*SAK 
(Abhi-a) (see § 4, 2, 2. the “Poranas” mentioned must belong at least to 
the stage of floating traditions before the writing down of the Szhala- 
afthakatha. Yt is likely that the "Pubbācariyas” are the same as the 
* Poránas" referred to here. This view is also held by Adikaram(l.c., p.21). 


The source for the Pubbācariyas in the Pali commentaries is not limited 
to these two referred to above. We can find other references to this authority 
on pages 14,64, and 65 in the Khuddakapathatthakatha. Of the above three 
references, the second and the third are prose quotations, whereas the first 
is a mere reference to the name. With respect to the above identical 
references in the Visuddhimagga and Vibhangatthakathā, the passage is as 
follows: 23 


Pakatiyā pi ca dukkara va Paticcasamuppādassa atthasamvaņņanā. Yath’ 
ahu Porāņā: 

C... one verse...) 
Tasmā aūnatra āgamādhigamappattehi na sukara Paticcasamuppādassa 
atthavaņņanā ti paritulayitvā: 

C..three verses...) 
Vuttam -h’etam pubbācariyehi: 


C...one verse). 


It is obvious that this passage is concerned with an exposition of the Paticca- 
samuppada and that it contains one verse from the Poranas as wellas from 
the Pubbacariyas. The Porāņas are one of the most important source authorities 
for the Pali Atthakathās, originating in India and developing in Sri Lanka. 
À great number of their views and opinions, which were highly esteemed 
by Pali commentators like Buddhaghosa, are recorded in many commentaries 
—93 kinds in verse and 24 kinds in prose.@ In the passage cited above, the 
verse of the Pubbacariyas is affirmatively referred to just like that of the 
Porāņas. Yet the former is quoted here as a source independent and different 
from the latter; the former is thus clearly not the same as the latter. There- 
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fore, the opinion identifying these two sources as identical, proposed by 
Adikaram and followed by Lottermoser, cannot be accepted. Incidentally, 
Adikaram inferred this view on the basis of the above passage in the 
Visuddhimagga, stating that “Both these verses are on the same topic and 
the manner, too, in which Buddhaghosa has quoted them, gives us the 
impression that he is drawing his material from the same source. " C? However, 
if Buddhaghosa had drawn his material from the same source, he would have 
referred to these two sources with the one and same name. But as he in fact 
indicated them with different names in the same passage on a particular 
topic, these sources must surely differ from one another, although their possible 
close relation cannot be denied. 

Many compound words beginning with "pubbacariya-" are found in the 
prefaces of some Atthakathas: 


Sp I-1, (pubbácariyánubhàvam, pubbācariyāsabhehi) 
Kkh p.1 (pubbācariyasīhānam) 
Kkp-a p.ll (pubbācariyanicchayo) 
Ud-a p.2 (pubbācariyasīhānam) 
It-a I-2 (pubbācariyasībānam) 
Th-a I-1 (pubbācariyasīhānam) 
Cp-a p.1 (pubbacariyasihanam) 


The name *pubbacariya" in these compounds does not indicate any proper in- 
dividual or group of former teachers, but merely refers to “former teacher(s)” 
as a general category. Consequently, the Pubbacariyas cannot in this case 
be regarded as constituting a particular source authority for the Pali Attha- 
thas under discussion. 26 


Magandiyasuttuppatti 


The following is Lottermoser’s explanation on this material: 

*magandiyasuttuppattiyam (the origin of the Māgandiyasutta”; cf. CPD s.v. 
uppatti) (Vm 105—Mp I 436). We see in Pj IL that it was a commentarial 
convention to describe the ‘origin’—i.e. the occasion for the preaching— 
of important Suttas in a story. The ‘source reference’ occurs at Vm 105’, 
and the 'upparti of the Māgandiyasutta as given in the commentary on 
this Sutta in Pj II 542?-544?? actually contains the Verse Passages (=VP) 
concerned. This turns the parallel listed in the Concordance of Verse 
Passages (—CVP, Pj II 544) into a source reference supported by a context 
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reference. However, we cannot assign a pre-Buddhaghosa date to Pj II 
on the strength of a single reference. It is likely that the Sihalatthakatha 
(—'SAK, Gatha), on which Pj II is based, already featured this Verse 
Passage. 

“Mp I 435'-437** contains the story of Māgandiya as part of a longer 
narrative dealing with the outstanding female disciples Sāmāvatī and 
Khajjuttara. Pj IL therefore, contains the oldest version of this story. 
Jts sources may have been used by both Mp and Vm.” 


The above view of Lottermoser can be agreed with partially, but not entirely. 
Furthermore, the sources concerned that she found and investigated are not 
exhaustive. This topic should be restudied from the beginning. 

In the Visuddhimagga (p.105), we find the following passage: 

Vuttam pi c'etam Magandiyasuttuppattiyam: 

Rattassa hi ukkutikam padam bhave, 
dutthassa hoti anukaddhitam padam, 
mūļhassa hoti? sahasünupilitam, 
vivattacchadass’ idam 1disam padan ti. 

Our question is now narrowed down: What is the above Magandiyasuttup- 
patti? And, is it a source reference for the Pali commentaries or not? 

Regarding the text named Māgandiyasutta, we can see two sorts in the 
extant Pali literature: one is a sutta in the Majjhimanikaya,@® and the other 
is a sutta in the Suttanipata. C? These two texts are entirely different, and 
only the latter is related to our present discussion. The Paramatthajotikā II, 
a Suttanipāta commentary in Pali, contains an uppatti (origin or derivation) 
as the introduction of a sutta, not only for the Māgandiyasutta under 
discussion, but also for all the other suttas except for those in the Paraya- 
navagga, the last chapter of the text.G? In addition, many of the verses of 
Sn have uppatti of their own in the commentary. Thus the uppatti as an 
introductory story stating the derivation of a sutta or a verse is very common 
only in Pj IL Gp 

The verse in question can be seen in the uppatti of the Magandiyasutta 
in Pj II, just as Lottermoser pointed out. This wbbatti tells a story of 
Māgandiya, a Brahmin of Kāmmāsadhamma in Kuru country, and of his very 
beautiful daughter. Magandiya wanted to offer her to the Buddha as his wife, 
but the Buddha did not give any answer to his proposal and preached this sutta 
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in verse. Incidentally, the Chinese version of the Arthapadasitra (GERE 
corresponds to the Atthakavagga in Sn. It contains a sütra identical with the 
Magandiyasutta, namely the FEES S £e ESL. G2 This sūtra has an intro- 
ductory story to the verse passage, which is very similar but not exactly the 
same as the above uppatti of the Māgandiyasutta. With reference to the 
original text of this Chinese translation, Prof. Bapat considered it as neither 
a Pāli nor a Sanskrit text but rather a Prakrit one, G9 whereas Prof. Mizuno 
suggested it was a Pali or some Prakrit text very close to the Pali text; he 
further suggested that it may have been a Pali text of the Abhayagiri- 
vihara fraternity, which must have been quite closely related to the present 
Pali text of the Mahāvihāra fraternity. G9. I personally surmise that it might 
have been the source material of Pj II or a certain text very close to it. 
This matter, of course, should be studied further. 

In any case, the introductory story of the Māgadiyasutta is also seen both in 
Dhammapadatthakatha and Anguttaratthakatha. The former commentary 
has two stories: one is included in the Udena-vatthu and the other in the Ma- 
gandiya-vatthu. These two passages, which equally have the verse under consid- 
eration, are very similar but not perfectly identical. Both of them are clearly 
more developed than the corresponding passages in Pj II and the Chinese 
Arthapadasūtra as well The parallel parts of these two stories and that of 
Pj II are similar but not identical with each other. Both stories of Dha-a have 
sequels to the above original parts, but the two sequels do not concord with 
one another. The version in the Udena-vatthu contains a story relating to 
Magandiya, the beautiful daughter of the Brahmin Magandiya (her name is 
given here for the first time). The story goes: after having been rejected by the 
Buddha as his wife, she was welcomed by King Udena of Kosambi as one 
of his three chief consorts. In hatred of the Buddha who did not accept her 
as his wife, and of Samavati, her rival consort who was a faithful believer 
of the Buddha, Magandiya tried several times to entrap them by plots. 
Sāmāvatī was finally killed by her, and she herself was punished by being 
put to death by the king. 

Mp also has a basic story which contains the verse under discussion, and 
its sequel; but they are not the same as any other corresponding stories. 
However, they are comparatively similar with those of the Udena-vatthu in 
Dhp-a already mentioned. It is to be noted that Vim (p.381) records, as an 
instance of samādhivipphāra-iddhi, another short story concerning Magandiya 
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and his daughter. Here it is not Māgandiyā, but her father, Māgandiya, 
who intended to entrap Sāmāvatī. Magandiya, who desired to have his 
daughter become the first consort of King Udena by replacing Samāvatī, 
plotted to put a poisonous snake into Sāmāvatī's lute (viņā) while lying to 
the king that Sāmāvatī put the'snake there in order to assasinate the king. 
However, in Dhp-a (1-215) and Mp (1-442), the person who concealed the 
snake in the lute (of the king) was not Māgandiya, the father, but the 
daughter herself. In addition, other descriptions about this plot also differ 
from what are found in the other stories. Accordingly, we have to conclude 
that the above story in Vim was derived from neither Dhp-a nor Mp, but 
from some other source. 35) 

I have checked all references to the names of Pali commentaries in the 
Pali commentaries themselves, summarizing my results in the form of 
table. G9 It shows that Pj II refers to the names of Vim altogether five times, 
while the latter does not refer to the former at all? This indicates that 
Vim was written earlier than Pj II. If so, it is clear that the uppatti of the 
Māgandiyasutta referred to in Vim was not derived from the present 
Paramatthajotikā l| in Pali, but from some source material for the Pali 
text. That source material must have been identical with the original text 
of the Chinese version of the Arthapadasitra discussed already, or at least 
quite close to it. The Magandiya story referred to in Vim asan example of 
samadhivipphara-iddhi, which differs from any corresponding stories in the 
Pali Atthakathas, and may also derive from the same source material which 
is now lost. 

Generally speaking, the Paramatthajotika II was composed mainly based 
on its Sthalatthakatha; in other words, it is a revised and rearranged Pali 
translation of its source commentary in old Sinhalese. Many of the Pali 
commentaries refer to their own basic source commentaries in Sinhalese, 
which are usually referred to just as the “atthakatha” in the singular form 
(with no particular name prefixed) in each Pali commentary. G9 We can find 
the same situation regarding Pj II (p.180. The passage in question, which 
is a part of the commentary on verse No.127 of Sn, goes as follows: 

Yo katvā ti Atthakathaya māyāpubbabhāgā pāpicchatā vuttā,.... 

It is obvious that what is being commented upon in this passage is not a 
single word, but the two-word phrase yo katva, which can properly be 
commented upon only in a particular given context. Consequently, the 


189 


an 


190 


687 (152) 


fundamental source material of the Pali commentary, the “Atthakatha” referred 
to which comments on this phrase must be a commentary on the Sutianipatg 
verse, ie, the lost Szhalatthakatha. 

'To sum up, the Magandiyasuttuppatti, a verse of which is referred to in 
the Visuddhimagga, does not correspond to the text of that name included 
in the present Pj II, but perhaps it does the one included in the old Sthg. 
latthakatha on the Suttanipata. It should be regarded as having been part of 
the source commentary on the above sutta. 


The Abbreviations are as in the Epilegomena to V. Trenckner: A Critical 
Pāli Dictionary, Vol. I, Copenhagen, 1924-48. In addition: B'- Burmese Chattha- 
sangayana edition. References to Pali texts refer to PTS editions unless other- 
wise specified. 


(D Le., the Pali commentaries on the scriptures of the Pāli Canon, also referred 
to as the (Pali) Atthakathās or Pali commentaries. 

(2) Friedgard Lottermoser: Quoted Verse Passages in the works of Buddaghosa: 
contributions towards the study of the lost Sthalatthakatha literature. Gēttin- 
gen, 1982, XXVIII--631pp. 

Cf. a review of this work by Sodē Mori in: Bukkyē Kenkyu (Buddhist Studies) 
Vol. XV, Hamamatsu: International Buddhist Association, 1985, pp.125-143. 

(3) Sodē Mori: Pali Bukkyē Chūshaku-bunken no Kenkyū: Atthakatha no Jyéza- 
buteki-yoso (A Study of the Pali Commentaries: Theravadic aspects of the 
Atthakathas). Tokyo: Sankibē-busshorin, 1984, 20+6+viiii+8+718pp. (in 
Japanese with English summary and table of contents). 

(4) F. Lottermoser: op.cit. p.216f. ^ 

(5) S. Mori: op.cit. pp. 75-307. 

(6) W. Rahula: "The Significance of ‘Ariyavamsa’”, University of Ceylon Review 
Vol.I, No.1, April 1943, pp.59-68. 

W. Rahula: History of Buddhism in Ceylon. Colombo, 1956, pp. 268-273. 

(7) S. Mori: op.cit. pp.430-456. 

(8) E. W Adikaram: Early History of Buddhism in Ceylon. Colombo, 1953, 
p.15. 

(O E.g. Acariyavado nama dhammasangāhakehi paficahi arahantasatehi thapitā 
pāli-vinimmuttā okkantikavinicchayappavattā atthakathā-tanti. (Sp I-231); Aca- 
riyavado nama Atthakatha. (Sv II-567); Yadi pi tattha tattha Bhagavata pavattitā 
pakiņņakadesanā va atthakatha. Sa pana dhammasangāhakehi pathamam tini 
pitakāni sangāyitvā tassa atthavanpanünurüpen'eva vācanāmaggam āropitattā 
ācariyavādo ti vuccati, ācariyā vadanti samvannenti pālim etenāti. Tenāha 
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ācariyavādo nama atthakatha ti. (Sv-t 1-217). ` 

(10) As to the Atthakathacariyas, see the following article by S. Mori: *Attha- 
kathācariyas and Atthakathikas”, Journal of Indian and Buddhist Studies, 
Vol. XXXI, No.2, Tokyo, March 1983, pp. (D- C2. 

QD p.233: Atthakathamuttako ekassa ācariyassa mativinicchayo. Cf. Vism 1-99 
Cācariya-matika). 

(12) Spk II-267. 

(13) Kogen Mizuno: “The List of the Gathas of the Pali Tipitaka(I)”, Buddhist 
Studies, Vol. VII, Hamamatsu, February 1978, p.181. 

GA SN I-37. 

(15) Spk II-267. 

(16) S. Mori: op.cit. (n.3) pp.111-128. Cf. S. Mori: "Uttaraviháratthakatha and 
Sarasamasa: some concealed non-Mahāvihāravāsins” sources for the Pāli commen- 
taries", contributed to the Journal of the Pali Text Society, Vol. XII, London, 
1988 (proposed publication date), 

(7) Spk-t 11-218, before /.8. 

(18) For the English translation, cf. LB. Horner: The Clarifier of the Sweet 
Meaning (tr. of Bv-a). PTS, 1978, p. 388f. 

G9) As(B^) p.75 U.126.; Ja 1-446; Ap-a p.49; Cp-a p.330; Bv-a p.271f. 

(200 As(B^ pp.33(.72-75(L12); Ja 1-2-47; Ap-a pp.2-52. The As of the PTS 
edition lacks on p.32 all the passages corresponding to the same text of the B* 
edition and to the Dūrenidāna chapters of the Ja and Ap-a mentioned above. 

(1) Kv p.400f. 

(22) AN IIL441-45; V-1-14. 

(23) Vism II-522f.; Vibh-a pp.130f. These two passages are identical not only 
with the passage quoted, but also with those which precede and follow. 

(24) S. Mori: op.cit. (n.3) pp.241-270. 

(25) E.W. Adikaram: op.cit. p.21. 

(269 S. Mori: op.cit. (n.3) pp.283-285. 

(27) The original word “padam” is changed to “hoti”, based on Vism of the HOS 
edition (1-85), Cf. Dhp-a I-201, III-195; Mp 1-436, 

(28) MN. 1-501-513: the Magandiyasuttanta. This basically corresponds to the 
Pie in the Chinese Mādhya-āgama(Taishē Vol. I, p.670a). 

(29) Sn pp.163-166(vs.835-847): the Magandiyasutta in the Atthakavagga. 

(30) In the commentary of the Pārāyanavagga, only the Tissametteyyasuttavaņņanā 
(V, 2) has the uppatti (p.588). 

(3D Other examples of the uppatti are in Pv-a p.144, p.215; It-a I-71; etc. 

(32) Taishd, Vol.4, p.180ab. 

(33) P.V. Bapat: The Arthapada Sutra, 2 pts, Calcutta, 1951: Introd. (in pt.2) 
p.13; p.19. 
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(34) K. Mizuno: “On the Arthapada Sūtra” (in Japanese), Indogaku Bukkyogaku 
Kenkyu (Journal of Indian and Buddhist Studies) Vol.1, No.1, Tokyo, 
1952, p.92. Cf. K. Minami: "žēli and Atthakavagga" (in Japanese), Bukkyo- 
shigaku-kenkyū (journal of Studies in Buddhist History) Vol.29, No.1, kyoto, 
1986, pp.1-16. 

(35) Although Vism and Mp are both regarded as works of Buddhaghosa, these 
two record quite different and contradictory stories about the same persons, 
This raises a new problem concerning his authorship, which has yet to be 
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finally set to rest. 

(36) S. Mori: op.cit. (n. 3) p.100. 

(37) Pj IT pp.246, 248 (twice), 249, 444. Besides these references, this text also 
refers to Ps once (p.300) and As twice (pp.120, 128). 


(38) S. Mori: op.cit. (n. 3) pp.207-222. 
(August 1986) 
(Professor, Jósai University) 
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Ariyavamsa and Ariyavamsa-kathā 


, Sodo MORI 


C1) 


Several years ago, a comprehensive study on the Pali Atthakatha literature” 
conducted by Dr. Friedgard Lottermoser was published.” I reviewed it in English® 
comparing it with my own work on the same subject.” Lottermoser’s book referred 
to above is a fundamental research of the ‘Sihala Sources’ or ‘lost Sihalatthakatha 
literature’ for the Pali commentaries composed by Buddhaghosa (the first half of 5 
c. A.D.) and other commentators, which is based upon a thorough investigation on 
all the verse passages in the texts, specifically in Buddhaghosa’s works. Although 
her achievement is indeed quite remarkable, there still remain many unsolved prob- 
lems and new questions have been raised. As one of various matters to be considered 
further, Lottermoser lists the following six kinds of ‘vague source reference in the 
prose context’ :° 

1. Ariyavamsa (the lineage of the noble ones) 
Acariyagatha (the verse of a teacher) 
Acariyaparampara (the lineage of teachers) 
Anisamsakatha (talk on profits) 
Pubbacariyehi (by the former teachers) 


$599 RN 


Magandiyasuttuppattiyam (the origin of the Magandiyasutta) 

The majority of these six references are not mentioned even in part I, the 
relevant section of my book which contains discourses on a total of thirty-five 
sources for the Pali commentarial texts." Therefore I examined each of the six and 
wrote an English article on the four ‘source references’ excluding the first and third 
ones. As regards these two omitted items, the third is not a reference to a source 
at all, but an indication of a topic to be investigated, as stated by Lottermoser 
herself. I have treated this topic in detail elsewhere.” The first item, ‘ Ariyavamsa’ 
contains many aspects requiring careful and thorough examination calling for ample 
time. Another independent article is really necessary. This being the case, I have 
given this item fresh consideration and would like to examine it in some depth in 
the present paper, together with the ' Ariyavamsa-katha’, a different source with a 
similar name, which has been newly discovered during my research. 

Concerning the Ariyavamsa, all that is stated by Lottermoser is as follows: 
(1) *ariyavamsa (the lineage of the noble ones)” 


195 


1 


196 


(Sp 1016 (1)=Mp III 56). This source is discussed by Rahula (1943) (see fn. 26). 

As is clear from the above statement, Lottermoser did not devote any discussion 
to the Ariyavamsa but just referred to Dr. W. Rahula’s study.” In fact his study 
is practically the only detailed discussion available on this topic: no better research 
than this has been published so far." His study begins with a criticism of the 
earlier view of Dr. S. Paranavitana. Rahula states that the word Ariyavamsa has 
been used in three ways: (1) a suita bearing that name, (2) the preaching of ‘it 
(desana), (3) the practising of the teaching given in that sutta; and he discusses 
these aspects based on various texts and inscriptions. He also mentions that the 
assembly for preaching the Ariyavamsa became a very popular large-scale festival 
of Buddhism in ancient Sri Lanka. His research is not adequate, however, and 
leaves plenty of room for further investigation particularly concerning the historical 
changes in the meaning and content of the Ariyavamsa. To my knowledge, we are 
able to find in the canon the word, ' Ariyavamsa ', but not * Ariyavamsa-sutta ', and 
furthermore we are unable to find the Ariyavamsa as the title of an independent 
sutta in the present canon. The name of the Ariyavamsa-sutta appears for the first 
time in the Atthakatha literature. This fact leads us to consider the Ariyavamsa 
as source material for the Atthakathas, which fact was merely hinted at by Lot- 
termoser by listing it as a ‘ vague source reference’ as stated before. I will therefore 
examine in some depth various aspects of the Ariyavamsa, especially its characteris- 
tics as a source reference, and I will do so by making use of some Chinese texts in 


the northern tradition which have not been taken up by Rahula. 
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With respect to the Ariyavamsa found in the Pali canon, it can be seen in at 
least five Cor six) suttas, i.e. the Digha, Angutiara, Jataka, Mahaniddesa and 
Patisambhidamagga (plus Caálaniddesa)." The contents of the Ariyavamsa in these 
texts are all the so-called 'cattáro ariyavamsā'.'” Yet they are not identical, but 
are further divided into the following two sorts: 

(1) teachings warning not to be avaricious with regards to the four necessities 
of life, i.e. clothing (civara), food (pindapata), dwelling (senasana) and medicine 
(gilanapaccayabhesajja). They are found in the above MNd, and will hereafter be 
referred to as Type A. 

(2) teachings warning against avarice in relation to the first three requisites 
as shown above, and in addition a teaching about pleasure in self-cultivation and in 
self-abandonment through meditation (bhavanarama, pahanarama). This replaces 
medicine as the fourth item. These teachings are given in the above DN and AN, 
and will hereafter be referred to as Type B. 

Discrimination between Types A and B also appears in Chinese texts: the four 
items mentioned in the Skūjū-kyē (Chun-chi-ching) of the Dirghagama-sutra and the 
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Binibo-kyē (P'i-ni-mu-ching) of the Vinaya-pitaka are Type A,’ while on the other 
hand those in the Sessho-kyo (Shuo-ch'u-ching) of the Madhyamāgama-sūtra, the 
Shüimon-sokuron (Chi-i-mēn-tsu-lun), Houn-sokuron (Fa-yün-isu-lun), Honrui-sokuron 
CP 'in-lei-tsu-Iun), Daibibasha-ron (Ta-p‘i-p‘o-sha-lun), Kanromi-von (Kan-lu-wei-lun), 
Kusha-ron (Chü-shé-lun), Junshēri-ron (Shun-chéng-li-lun) are all Type B.'” In this 
connection, according to the Ab/idharmakoša the Sanskrit original words for Type 
B are: civara, piņdapāta, šayanāsana and pahānabhāvanārāmatā.'” In the final 
explanations for each of the four items of the Ariyavamsa appearing in the Pali 
texts (the above DN, AN, MNd), the following stereo-typed passages are repeated: 

“Ayam vuccati bhikkhave (bhikkhu, āvūso or no such a word) porāņe agganüe 

ariyavamse thito.” 

Concerning the original it is interesting to find certain corresponding sentences 
in some of the Chinese texts referred to above, e.g. the Shūjā-kyē, Sessho-kyē, 
Shūimon-sokuron and Hēun-sokuron. Such textual evidence suggests that the above 
mentioned stereo-typed expression had been composed at a fairly early period in the 
Buddhist history of India and transmitted into different schools. 

As to the derivation and relation of the two types of the Ariyavamsa, the four 
items of Type A, i.e. the three living necessities (clothing, food and dwelling) plus 
medicine are none other than the so-called four resources of bhikkhu (cattaro nissaya, 
cattāro paccaya). However, only the first three are really the absolute essential 
requisites for human life. Although medicine is of course a very important material, 
it is still unnecessary while healthy, and even for sick persons no extra amount or 
higher quality of medicine is needed beyond that necessary for a return to good 
health. On this point then, it would be contradictory to stress on the same degree 
of importance for medicine as for clothing, food and dwelling. Moreover Buddhist 
practice cannot be complete simply by adhering to these aspects. For the above 
reason, positive practices such as pleasing in self-cultivation and abandonment through 
meditation, could at times have been exchanged for the practice of restricting medi- 
cine to a minimum. I imagine that the Ariyavamsa of Type B was formed in this 
way. 

In spite of such situations, it was nevertheless impossible to deny Type A en- 
tirely and to alter it into Type B, partly because of its relation to the teachings of 
the four nissayas already explained. Then at least in Theravada Buddhism in later 
times, they expounded that medicine was to be included as an item of food, or the 
two types were combined to form the 'Maha&-ariyavamsa' (Large Ariyavamsa) 
which therefore consisted of five items. I will make further points on this later in 
the present paper. 


C3) 


Let us now proceed to the investigation of many aspects of the Ariyavamsa 
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found in later Pali literature, e. g. the Atthakathas, chronicles, narratives, etc.: the 
so-called Atthakatha literature in the broader sense. First of all, how are the pas- 
sages commenting upon the Ariyavamsa appeared in the five suttas discussed earlier 
i.e. the Digha, Anguttara, Mahaniddesa, Jataka and Patisambhidamagga? In the 
case of the commentaries upon the DN, AN and MNd (except for the J and Pts), 
their corresponding passages are essentially identical with the exception of the fourth 
item of the Ariyavamsa. With regard to the fourth, as explained before, the DN 
and AN show Type B, whereas the MNd shows Type A, hence the commenting 
sentences both in the DA and AA differ from that in the MNdA. Nevertheless a 
common textual tendency can be seen throughout the passages in question in those 
three commentarial works. In particular the corresponding passages in the DA and 
AA are almost identical.” 

To take up the case of the DA, it starts with a detailed explanation on the word, 
Ariyavamsa itself, which is followed by verbatim comments on the original passages 
of the DN. Its annotation is comparatively rudimentary as Abhidhammic method: 
it gives equivalents to commented words or simply paraphrases original phrases. 
Such elementary comments are most probably based upon the older Atthakatha 
which originated in India." While on the other hand, we are able to find some 
detailed narrative stories and references to certain later persons and later texts, 
which must have been inserted into these basic comments. That is to say, in the 
portion on the Ariyavamsa, several passages have been added: a story of an elder 
residing in the Cetiyapabbatavihara: a view of the well-known eminent Mahasivat- 
thera;'” and references to Dhammasenāpati Sāriputtatthera of India and to the 
Visuddhimagga (three times). It is lear that at least most of them were added 
later in Sri Lanka. Such insertions have increased the size of the passage regarding 
the Ariyavamsa quite considerably. In the case of the DA, it amounts to ten pages 
in total, although the commented passages of the DN is only a little more than a 
single page (34 lines to be exact). Comparing the commenting part with the com- 
mented part, we are compelled to conclude that the scale of expansion of the former 
is very unusual. From this angle, we can judge that the Ariyavamsa gradually 
obtained people’s interest and became highly esteemed as time went on. 

Furthermore we must pay attention to the following fact existing in the part of 
the Ariyavamsa of the DA and the AA: they give Type B as to the four items, 
and thereby medicine is not taken up here as the fourth. According to the four 
nissayas Cor paccayas), however, the fourth should definitely be the item of medicine. 
Having some doubts about this, the composer of the old Atthakatha purposely made 
a reference to ‘medicine’ which was not found at all in the commented original. 
It is mentioned as follows : 

“Gildna-paccayo pana piņdapāte yeva pavittho.'” 

(The requisite of medicine is regarded as a kind of food.) 


Even though medicine and food can be seen as something in common in that 
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they are both taken orally, nevertheless medicine is still medicine, and not a sort of 
food. The above interpretation therefore cannot as yet be considered a satisfactory 
explanation concerning the lack of medicine as the fourth. I think that the Maha- 
ariyavamsa which consists of the five items was newly adopted in order to resolve 
this difficulty. 

Let me now discuss the matter of the Maha-ariyavamsa. As I have briefly 
mentioned, the Maha-ariyavamsa is the larger ariyavamsa which contains the five 
items; the result of uniting Type A and Type B. This can be seen from the fol- 
lowing three similar expressions: 

(1) catupaccasantosabhāvanārāma-mahā-ariyavamsa (AA IL, 249) 

(2) catupaccayasantosabhāvanārāma-patimaņditam mahā-ariyavamsa-patipadam 

CAA I, 192) 
(3) catupaccayasantosa-bhāvanārāmatādīpakam mahā-ariyavamsa-patipadam 
(Vis I, 93) 

Strictly speaking the above expressions do not all include ‘pahanarama’ (half 
of the fourth item of Type B). Nevertheless as the above obviously contains the 
five items, the result of combining Types A and B: it can be assumed that the 
pahānārāma is included here. In spite of the Mahā-ariyavamsa being the extended 
Ariyavamsa as discussed above, the two are not necessarily strictly differentiated : 
in fact it is said that the Maha-ariyavamsa was often simply called the Ariyavamsa. 
However, I am more inclined to think that ever since a certain later period in 
ancient Sri Lanka, the name of the Ariyavamsa was generally adopted to mean the 
Maha-ariyavamsa with the five items, and then the original Ariyavamsa of the four 
items was then forgotten. As a result of this it then became unnecessary to dis- 
criminate between these two. Because I think it rather difficult to assume that once 
the Maha-ariyavamsa of the five items began to be popular, the original Ariyavamsa 
of either Type A or Type B was still being preached by persons who held fast to 
its old content.” 

We are able to see in the Atthakatha. texts the name of the ' Ariyavamsa-sutta ' 
or the ‘Maha-ariyavamsa-sutta’, a name which appears neither in any text of the 


> This is perhaps an indication of 


Pali canon nor in the list of titles of the canon.” 
the developmental process of this sutta showing that many additions and revisions 
were gradually made to the original minor part discussing the Ariyavamsa in a 
sutta, which finally formed an independent sutta both in quality and in quantity. 
One example of such an addition is the following story of Nagatthera.and Nagat- 
theri.’ During the crisis caused by Brahmana-Tissa (or Candāla-Tissa) between 
102 and 89 B. C., i. e. the interregnum of King Vattagàmani who enthroned himself 
twice in Sri Lanka (a serious famine also happened at that time), Nagatthera 
visited his sister, Nagattheri who was living in Bhatava Village. The sister intended 
to offer a meal which she had gained through aims, but the younger brother, afraid 


that it would be his own burden in mind on the occasion of preaching the Ariyavamsa 
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after this famine has once been over, refused the meal. From this story, it can be 
considered that the Ariyavamsa in those days already contained the teaching that a 
bhikkhu should not accept meals from a bhikkhuni. Such a minute discipline as this 
had not been probably included in the earliest Ariyavamsa, i.e. the Ariyavamsa in 
the canon. 

In any case, the (Maha-)Ariyavamsa-sutta became highly valued in the course 
of time, and at long last there appeared a specialist who recited and expounded the 
text of this sutta for transmission. He is none other than the Maha-ariyavamsa- 
bhanakatthera whose view is quoted in the SA (III, 182. A Bhànaka was initially 
the specialist in recitation for transmission of particular suttas, whereas later his 
task, as the expert on a respective sutta, was not limited to repeating the text from 
memory, but extended to discussing its content. The Bhanakas whose names are 
known to us through the Atthakatha texts are as below: the major figures are the 
Bhāņakas of the Digha, Majjhima, Samyutta, Anguilara, Jataka, and Dhammapada ; 
and those minor figures are the Bhanakas of the Ubhato-vibha*ga in the Vinaya- 
pilaka, the Mahacatialisaka, Ariyavasa and also Maha-ariyavamsa now in question.*^ 

In any case, the appearance of the Maha-ariyavamsa-bhanaka as a specialist 
would fully prove the fact that this (Mahā-)Ariyavamsa-sutta developed into an 
important independent text. 

The ' Ariyavamsika *, a similar name to the (Maha-)Ariyavamsa-bhanaka occurs 
in the identical passages of the DA (II, 524) and the AA CIV, 17). These passages 
describe that when there were many cases of transgressors of precepts during the 
rainy retreat season for practice and study, the Order made the Ariyavamsikas 
preach the Ariyavamsa on the last day of it. The above statement also testifies 
that the bhikkhus as specialists on the Ariyavamsa definitely existed in the Order, 
and that they performed their duty on request. We are then justified in regarding 
the (Maha-)Ariyavamsa-bhanaka and the Ariyavamsika as equivalents.’ 


(4) 


The next topic concerns the social aspects about the (Maha-)Ariyavamsa-sutta 
in the Buddhist community of ancient Sri Lanka. Its main topic relates to the 
assembly or festival for preaching the Ariyavamsa, which Rahula has "already dis- 
cussed in considerable detail. 

I would like to examine various materials in chronological order. The earliest 
statement so far datable exists in the AA CII, 249).”” It is a story that a woman 
living in Ullabhakolakannika took her baby and travelled a distance of five yojanas 
(about 35 miles) in order to listen to a sermon on the Ariyavamsa-patipada delivered 
by Dighabhanaka-Maha-Abhayatthera who is regarded to have been alive between 
the end of the 2nd century B. C. and the first half of the Ist century B. C. The 
date of this story coincides with that of Nagatthera mentioned before. From this 
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story, the following two points can be concluded: (1) the Ariyavamsa-sutta itself 
and also the assembly for preaching this sutta became so popular that even a lady 
follower attended the assembly ; also (2) the teaching was never so difficult as to be 
within the comprehension of elders, i.e. specialists only, nor was it useful to them 
only. In this connection, the Daibibasha-ron of the Sarvastivada School" contains 
very long Abhidhammic arguments on the Ariyavamsa, which axe quite probably 
intended for the comprehension of elder experts only. On the contrary, the 
Ariyavamsa for Sri Lankan Buddhists must not have been like this, but rather a 
very practical text, familiar even to beginning lay-Buddhists. 

The second earliest mention is made in the Mahkavamsa. Chapter 36 of this 
chronicle? describes that King Voharika Tissa (reigning: A. D. 214-236) gave con- 
tinuous donations to wherever the Áriyavamsa was preached throughout the island 
of Sri Lanka. This statement proves that the Ariyavamsa assembly was extensively 
held all over the country in the reign of this king, and also that the king himself 
promoted this event by means of financial support. The Visuddhimagga (1, 66) also 
relates a story that once upon a time in a vallage an Ariyavamsa assembly was in 
session, in which a sincere bhikkhu who always lived only on food from begging 
took part even though his friends were absent. In spite of the fact that the exact 


20) 


date of this story is uncertain," it confirms that this assembly at that time was so 


popular that it was held even in remote country places. According to Rahula,*” 
moreover, the Rasavahini includes three stories concerning the Ariyavamsa. He has 
also researched the frequency and dates of the Ariyavamsa assembly or festival, and 
has concluded that although they were not necessarily fixed,?? it was generally held 
during the rainy retreat season of the Order (June—October).*” There are records 
that it was held once a year: one record gives it as being held on the last day of 
the rainy retreat period, while another says it was on the twelfth day (near the 
full-moon) of the Nikini Month (the month starting from the middle of August) in 
that period. Other accounts state twice a year; or even twice a month on the 
Uposatha days in the retreat period. Even outside of the rainy retreat season, op- 
tional assemblies seem to have been occasionally held. 

Today we are unable to know why or when the (Maha-)Ariyavamsa-sutta and 
the assembly or festival connected with it which had been so prosperous ceased to 
exist. There are almost no traces left of this sutta or even of its assembly in present 
day Sri Lanka. Rahula reported that a book of the Ariyavamsa-sutta with its com- 
mentary in Pali and an old Sanne (paraphrase) on it in Sinhalese was published in 
Colombo in 1898." This work is likely to be the same as the Sinhalese Sanne on 
the Ariyavamsa-sutta written by Bāminivatte Unnānse, which is referred to in a 
book entitled the Satgharajasadhucariyava published in 1916. Its author is Ayit- 
taliyadde Muhandirama who lived in Kandy in the reign of King Kirti Sri Rajasimha, 
i.e. 1747-1780. However, no one can, at present, descrive the content of this extant 


Ariyavamsa-sutta, or say whether or not it bears any close relation or similarity to 
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that of the ancient Ariyavamsa-sutta under consideration in this paper. 


(9:3 


In this section the discussion centres on the ' Ariyavamsa-katha' which, in spite 
of having a very similar name to the ‘Ariyavamsa’ already mentioned, can be 
concluded to be different material Just like the Ariyavamsa itself, the Ariyavamsa- 
katha is one kind of “Sihala Source” for the Pali Atthakatha texts, to which kind 
no one has paid any particular attention. 

To my knowledge, the Ariyavamsa-kathā appears only in Chapter 20, the 
Maggamagga-nanadassana-visuddhiniddesa in the Visuddhimagga (1L 626 f). This 
chapter is part of the section discussing the matter of patina (wisdom) in the above 
work, the composition of which is based wholly upon the system of the three sikkhas, 
i.e. sila, samadhi and pafa. That is to say, it is one of the five chapters (chaps, 
18-22) which treat the ‘ pafifaya sarira’ (trunk of wisdom) as the third topic of the 
‘theory of how to practise the paññā sikkha’. In this chapter, profound or superficial 
wisdom of varying levels and a great deal of methodology on how to obtain them 
are expounded in detail. As part of it, there is a full exposition of the method of 
comprehending “formations” (sankhara) by attributing the three characteristics 
(anicca, dukkha and anatta) to them by means of the rūpa-saitaka (material septad) 
as well as the arūpa-sattaka (immaterial septad). 

The quotations from the Ariyavamsa-katha (discourse on the noble ones’ heritage) 
now in question can be seen in the passage explaining the way of the arüpa-sattaka. 
The Ariyavamsa-katha is referred tē in comparison with the ‘ Visuddhi-katha’ Cdis- 
course on purification). The arupa-sattaka is as follows: (1) by groups, (2) by pairs, 
(3) by moments, (4) by series, (5) by removal of [false] view, (6) by abolition of 
conceit, (7) by ending of attachment. Of the above seven cases, both in the first 
and seventh, the method mentioned in the Visuddhi-katha is described first, and then 
the method in the Ariyavamsa-katha is cited. In the first case, moreover, it is stated 
that the method according to the Ariyavamsa-katha is better than that according to 
the Visuddhi-katha, and therefore the former is also taken up in all the other cases. 
In this manner the method of the Ariyavamsa-kathà is extensively adopted through- 
out all the seven methods of the arüpa-sattaka. 

Certain questions remain unanswered, such as, what really are the Visuddhi- 
katha and the Ariyavamsa-katha both quoted here in the Vis?; and what is the 
original material for them ? ; nor have we any clues towards solving the mystery as 
to whether these two were independent sources or parts of a certain large original 
source. Yet it should be obvious at least that these two ‘kathas’ could never have 
been derived from the Vimuttimagga of the Abhayagiri fraternity in the Theravada 
School, which text is surely one of the major sources for the Visuddhimagga, though 


no clear reference to the Vim is specifically made in the Vis. Because the Vimutti- 
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magga includes no quotation from nor any reference to the two 'kathas'. We 
are compelled, from the above, to conclude that they were two kinds (or two parts) 
of the Old Sihala Source of the Mahavihara fraternity. This conclusion can be 
strengtbened by a textual evidence that Buddhaghosa, the author of the Vis who 
belonged to the Mahāvihāra gives positive quotations from the two ‘kathas’, especially 
from the Ariyavamsa-katha as stated before. 

Although no further details are known,'” the following point is clear to say the 
least: judging from the quoted views of the Ariyavamsa-katha, it is not the same as 
the Ariyavamsa-sutta teaching of the Ariyavamsa with four items nor as the Maha- 
ariyavamsa-sutta teaching with five items as the enlarged later text. Consequently the 
Ariyavamsa-kathà under discussion, together with the Visuddhi-katha, is most likely 
to another kind of Sihala Source for the Pali Atthakathas than the (Mahā-) 
Ariyavamsa-sutta. 

Incidentally Rev. Nyāņamoli comments in his English translation of the ‘Vis as 
follows °° 

“The ‘Discourse on Purification (visuddhi-katha)' and the ‘Discourse on the 
Noble Ones’ Heritages (ariyavamsa-katha)’ are presumably names of chapters in 
Old Sinhalese commentaries no longer extant.” 

His conjecture as stated above, however, is not founded in thorough investiga- 
tion; in particular there is no evidence at all for his opinion that the coupled 
‘kathas’ are names of chapters in the Old Sinhalese commentaries. Notwithstanding, 
it cannot be denied that these ' kathás' are some kinds of the Sihala source reference 


for the Atthakatha literature: this is in reality the sole possible conclusion. 


C6) 


To conclude, I would like to sum up as follows: 

(1) The Ariyavamsa was originally zot an independent sutta, because the name 
of this sutta cannot be found either in any text of the Pali canon, or in the list of 
all the suttas. 

(2) The Ariyavamsa in the Pali canon always means the ‘Cattaro Ariyavamsa’ 
(the Ariyavamsa of the four items). It is divided into two types: Type A refers 
to the items of clothing, food, dwelling and medicine, while Type B refers to the 
first three above with the additional fourth item of ‘ pleasure in self-cultivation and 
self-abandonment through meditation’. Since these two types are differentiated in 
various Chinese versions of canon and later texts, it is therefore not a teaching 


peculiar to the Theravada School only. 

(3) In the Atthakathā texts, there appears the new Ariyavamsa consisting of 
five items as a joint system of the two types, which is generally named the Maha- 
ariyavamsa. 


(45 Buddhists in ancient Sri Lanka placed great importance upon the Ariyavamsa 
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and so enlarged and revised it adding abundantly to its content. As a result, the 
titles of the Ariyavamsa-sutta and Maha-ariyavamsa-sutta occurred in the Atthakathas 
for the first time. This fact means that the Ariyavamsa developed into an independ- 
ent text. This can also be proved by the fact that the name of the Maha-ariyavamsa- 
bhanakatthera or the Ariyavamsika as a specialist for transmitting and expounding 
this sutta can be seen in the Atthakathas. However this is not a sutta listed in the 
canon, and therefore it should be regarded as one variety of the lost Sihala Sources 
for the Atthakathas: 

(5) The (Maha-)Ariyavamsa-sutta which became a valuable text both in terms 
of quality and quantity was often preached not only to elders but also to ordinary 
lay-believers at every place in Sri Lanka: the assembly or festival for teacbing it 
became a big event in the Buddhist community. The event seems to have principally 
been held during the rainy retreat period on a particular day or days, but the frequency 
and dates it was held varied. The earliest story about the Ariyavamsa sermon can 
be traced back to around 100 B. C. 

(6) It is unclear when and why the Ariyavamsa-sutta and its assembly declined. 
There is almost nothing left regarding them in Sri Lanka today. 

(7) Another text called the Ariyavamsa-katha, similar in name to the Ariya- 
vamsa(-sutta) is quoted and referred to only in the Visuddhimagga during a com- 
ee with the Visuddhi-katha. Judging from its contents, however, it is not the 


same as the Ariyavamsa(-sutta), but one other kind of the Sihala source reference 


of the Mahavihara Order. 


Abbreviations : 

* References to Pali texts refer to the Pali Text Society’s editions unless otherwise 
specified below. 

AA Anguttaratthakathā, Manorathapürani 

AN Anguttaranikaya 

CNd Culla-Niddesa 

CNdA Culla-Niddesatthakathā, Saddhammapajjotika 


DA Dighattakatha, Sumangalavilasini 

DN Dighanikaya 

T Jataka 

Koga Abhidhrmakogabhasya (ed. P. Pradhan, Patna 1967) 
MA Majjimattakathā, Papaūcasūdanī 


Mhv Mahāvamsa 
MNd  Mahā-Niddesa 
MNdA Mabā-Niddesatthākathā, Saddhammapajjotika 


Pts Patisambhidámagga 
PTS Pali Text Society 
SA Samyuttatthakatha, Saratthappakasini 
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Taishó Taishē Edition of Chinese Buddhist Texts 

VibhA Vibhangatthakatha, Sammohavinodani 

Vim Vimuttimagga (the original text is lost.) 

Vis Visuddhimagga 

VisT Visuddhimaggatika, Paramatthamaūjūsā (ed. B. N. Shukla, 3 vols. Varanasi 
1969-71) + 


Notes : 


* I am grateful to Miss B. A. Scott, a British ex-Visiting Professor, Women’s Junior College of 
Jēsai University, Japan, for having looked over my English in the present article. 

1) This here refers to the Visuddhimagga and the primary commentaries upon the Pali canon, 
and is also called the (Pāli) Atthakathàs, the Atthakatha texts, the (Pali) commentaries, 
etc. 

2) Friedgard Lottermoser: Quoted Verse Passages in the Works of Buddhaghosa—contribu- 
tions towards the study of the lost Sthalatthakatha literature—, Göttingen 1982, xxviii 
+631 pp. E : 

3) The Bukkyo Kenkyu (Buddhist Studies) Vol. XV (Hamamatsu 1985) pp. 125-143. 

4) S. Mori: Pali Bukkyo Chūshaku-bunken no Kenkyū— Atthakathü no Jyózabuleki-yoso CA 
Study of the Pali Commentaries—Theravādic aspects of the Aithakathüs—), Tokyo 
1984, 20+6+viii+8+718 pp. Gin Japanese with English summary and table of contents). 

5) Lottermoser: op. cit. (n. 2) p. 216 £ 

6) Mori: of. cit. (n. 4) pp. 75-307. 

7) S. Mori: “Some Minor Sources for the Pali Atthakathas—with reference to Lottermoser’s 
study—”, Indological and Buddhist Studies—volume in honour of Professor J. Takasaki 
on his 60th birthday—, Tokyo 1987, pp. (1435-0545. 

8) W. Rahula: “The Significance of ' Ariyavamsa ' ", University of Ceylon Review Vol. I, No. 
1 (April 1943) pp. 59-68. 

9) The essential points of this study are reproduced in his own work, the History of Buddhism 
in Ceylon (Colombo 1956, pp. 268-273), and C. Witanachchi’s statement on this topic in 
the Encyclopaedia of Buddhism (ed. by G.P. Malalasekera, Colombo, Vol. IL, Fasc. 1, 
pp. 89-92) never surpasses Rahula's study. 

10) DN III, 224 1.; AN II, 27 f.; J II, 441; Pts I, 84. According to Professor K. Mizuno’s Japanese 
translation of the Cullanidesa (Nanden-daizokyo Vol. XXIV, p. 415 £.), the CNd contains 
a passage on the Ariyavamsa almost identical with that of the MNd. Yet his translation 
is not of the PTS edition (by W. Stede, 1918) which is an abridged text, but of a Siamese 
edition (1926) which is a full text. The passage under conideration in the CNd is included 
in the prose part for Verse No. 42, and this part and the later parts for some unknown 
reason do not exist in other editions such as the Burmese Chatthasaügayana edn., the Indian 
Nalanda edn. and the Sri Lankan Buddha Jayanti edn. There arises, therefore, the pos- 
sibility that all these parts are later additions occurring only in the Siamese edn. However 
as these parts complete the text, it would be better for the text to include them from the 
point of view of content, and moreover the PTS’s commentary on the CNd also contains 
the part commenting upon Verse No. 42 and the later parts. In any case, since the passage 
on the Ariyavamsa in the CNd is almost the same as that in the MNd, only the passage in 
the latter is dealt with here. For the present study, no difficulty arises from this method. 

11) Only in the Pts (I, 84) does "cattüri ariyavamsani” (nt. pl.) appear, and here its content 
in not shown. 

12) Taisho L 51a; XXIV, 804c. 

13) Taisho I, 563bc; XXVI, 392 be, 466 bc, 738 abc; XXVII, 907 af.; XXVIIL 978 bc; XXIX, 117 
be, 970a, cf, the AbRidon-shinron-kyo CA-p'i-t'an-hsin-lun-chin, Taishē XXVIII, 862 b). 

14) Koša p. 336, H. 7-11. 

15) In the case of the Jataka, the type of the Ariyavamsa is unknown, and in the case of the 
Pts, only the name of the Ariyavamsa is given (ef. n. 11). 
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28) 
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31) 
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33) 
34) 
35) 
36) 


DA II, 1009-16; AA IH, 44-56. As concerns the close reference between DA and AA, it 
seems that the AA consulted the DA, because it has been concluded that the DA was com- 
posed earlier than the AA. See my book (n. 4) pp. 92-104. 

Cf. my book Cn. 4) p. 52f. $ 

As regards Mahāsīvatthera, see S. Mori: “ Mahāsīvatthera as Seen in the Pāli Atthakathās ”, 
Sri Lanka Journal of Buddhist Studies Vol. I, Colombo 1987, pp. 117-127. 

DA III, 1016; AA III, 56. 

But even in the Atthakatha texts, there exist certain passages explaining the Ariyavamsa 
of the four items, e.g. the Vis (I, 59) shows Type B of it. It should be understood that 
they are derived from an older stratum of sources of Indian origin which would be more or 
less common to the canon. Generally speaking, the Atthakatha texts have two basic strata: 
an older stratum mentioned above and a newer stratum added in Sri Lanka. Cf. my book 
(n. 4) p. 521. 

MA I, 15 for the former; MA II, 246, AA UI, 44 (as Maha-ariyavamsa-suttanta) for the 
latter. 

DA H, 535f. ; MA I, 399; AA IL 3431. 

As to the dates of the reigns of Sri Lankan kings, those given in " A Chronological List of 
Ceylon Kings" composed by S. Paranavitana, which is contained in the University of 
Ceylon, A Concise History of Ceylon (Colombo 1961, pp. 341-346), are adopted here as the 
most recent and reliable ones. 

With respect to the Bhanakas, cf. my book (n. 4) pp. 274-282, and VibhA p. 459 Conly for 
the Ariyavasa-bhanaka). 

Yet this sutta was not necessarily preached by the Mahā-ariyavamsa-bhāņakas only; e.g. 
it is mentioned that Nagatthera and Dighabhanaka (Maha)Abhayatthera who were both 
not the Ariyavamsa-bhanakas preached this sutta. DA II, 535 f.; MA IL 399; AA II, 249, 
HL 343 f. 

According to Rahula (n. 8: p. 671), in the Bhabru Edict of King Asoka, there appears 
the name of " Aliyavasāņi " as one of the seven suttas which were widely recommended to 
both elders and lay-Buddhists by this king. Rahula considers this sutta to be the Ariyavamsa, 
If this is so, then this inscription would be the oldest datable material referring to the 
Ariyavamsa. 

As regards him, cf. S. Mori: “ Chronology of the 'Sihala Sources’ for the Pali Comment- 
aries (ID ", Bukkyē Kenkyū (n. 3) Vol. XVII, 1988, p. 126 f. 

Taisho XXVII, 907 a-909 c. 

Mhv. chap. XXXVI, v. 38. 

Rahula (n. 8: p. 62£ thinks that it dates from the time of Buddhaghosa Cfirst half of the 
5th c2, but his opinion has no solid basis. In fact it should be dated back to a much 
earlier period. Cf. S. Mori: of. cit. (n. 27) pp. 150-161. 

Rahula : op cit. (n. 8) p. 62. 

His judgement is likely to be sound, because the assembly or festival had continued 
throughout Sri Lanka during a long period stretching over several centuries or more. There 
are a variety of likely possibilities. 

Rahula: op cit. (n. 8) p. 68. 

do. 

Regarding this, VisT (III, 1473f, 1476 f.) makes no comment. 

Bhikkhu Nyāņamoli, tr.: Path of Purification— Visuddhimagga—, Colombo 1964 (2nd 
edn.) p. 729, n. 25. 
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THE VITANDAVADINS (SOPHISTS) 


AS SEEN 
IN THE PALI ATTHAKATHAS 


Sodo Mori 


(1) 


The present English article is a revision of a Japanese article I wrote 
in 1975) about the Vitaņdavādins (Sophists) as seen in the references 
found in the Pali Aithakathās (commentaries)”. As far as I know, no 
other noteworthy study has yet been published on this subject except for 
a few minor references and pieces of information, some of which will 
be referred to in this article. To state briefly, a thorough investigation 
of all relevant sources has led me to the realization that the Vitandavadins 
referred to in the Atthakathas should be distinguished into two sorts, a 
crucial observation that has escaped the attention of scholars heretofore. 
The first group corresponds to the Lokāyata (Lokāyatika) of India. To 
explain their connection with the source material of the Azhakathàüs, it 
may be assumed that records of the first group are found in the older 
sources derived from India, which had a close relation to Early Buddhism. 
On the other hand, the second group included under the label Vitandavadins 
was viewed as a sophistic group by the Mahavihara fraternity of Theravada 
Buddhism in ancient Sri Lanka, and references to this group seem to be 


found in the newer sources originating in Sri Lanka. 
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2(187) ESSAYS ON THE PALI AND BUDDHIST CIVILIZATION 


(2) 


The references to the first Vitaņdavādins are found in the following 


pages of the Afthakathas : 


DA I-90£, 247; MA IH-223, 362; SA II-76, HI-2905; AA V-47; 
UdA p.205; SnA 11-447; MNdA 11-394; CNdA p. 15. 


Among them the following recurring sentence may be quoted as a typical 


and clear explanation pertaining to the first group of Vitandavadins? : 


Lokāyatam vuccati Vitaņdavādasattham. 


The Mundane Philosophy is called sophistic teaching. 


It is worthy of note that the subject of the sentence, i.e. the word being 
commented upon, is always *Lokzyata", and the word "Vitandavada" 
appears as a defining complement. In other words, it is stated that 
Lokayata is Vitandavada, but not that Vitandavada is Lokāyata. As a 
further example of this type of reference, an instance of what is called 


the Lokāyata-vitaņda-sallāpa-kathā is given in the following passage. 


Kalo seto atthinam setattha; balākā ratta lohitassa rattāttā. 


A crow is white, because its bones are white; a peacook is red, because 


its blood is red. 


Moreover, it is also notable as a distinguishing characteristic of the 
first type that not a single quotation from the Vitandavadins appears at 


all in the Atthakathas in spite of various quotations from the second type 


THE VITANDAVADINS (SOPHISTS)...... 3(186) 


of them as mentioned later. The expression that Lokayata is Vitandavada 
cannot be found in the Tipitaka and appears for the first time in the 
Atthakathas. Incidentally according to.a study” by Prof. Kumoi, there 
were two lines of legend on the Lokayata (Lokāyatika) : one was the 
view that they were materialists like Ajita Kesakambalin and the other 
was the view that they were sophists like Safijaya Belatthiputta, both of 
the Six Heretic Teachers at the time of the Buddha. The former legend, 
which also understands the Lokāyata as Carvaka, was mainly transmitted 
in such Brahmanical works as the Sarvamatasangraha, Sarvasiddhanta- 
sangraha, Tattvasangraha and Saddaršanasamuccaya, etc.; while the 
latter is found in the “early Buddhist literature" (in Prof. Kumoi's 
terminology, includes the Tipitaka with its Atthakathas). However, in 
the latter case, it is neccessary to make a rigid distinction between the 
Tipitaka and the Aithakathās in order to examine what is meant by 
Lokayata more precisely. The descriptions of the Lokāyata found in the 
Tipitaka can be classified as follows : 

(1) First is the Lokayata counted as one of the branches of learning 
of a certain kind of Brahmanist®. It is expressed by the following ste- 


reotyped passage: 


UR tiņņam vedanam paragu sanighanduketubhanam sakkharappa- 
bhedānam itihāsapaūcamānam padako veyyakarano lokayata-maha- 


purisalakkhanesu anavayo. 


As may be seen in the above passage, this case of the Lokāyata is 
neither particularly criticized nor recommended by the scripture. 
(2) The second is lokakkhüyika (speculation about the world) which 


is described as one of the 26-27 kinds of discussion labeled as "various 
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kinds of inferior talk" (anekavahitatiracchünakatha)? which are explained 
in one sources” as the discussion participated in by the so-called group of 
six sinful monks (chabbaggiya-bhikkhū) or as one of the six inferior 
arts (tiracchānavijjā). This case of the Lokayata, needless to say, is 
denounced by the scripture. 

(3) The third is that mentioned in the Lokāyata Sutta® : 

When a lokāyatika brahmana asked the Buddha about the problem of 
existence, non-existence, unity, and the diversity of all the world, he 
replied that these four are Lokayata and emphasized that the Tathagata 
preaches the Truth (dhamma) with the Mean (majjha) aparting from 
these extremes. In this case, Lokāyata is certainly negated by the scripture 
as opposite to the Middle Path of the Buddha, The above-mentioned are 
the three kinds of Lokāyata noted in the Tipitaka, for the most part 
denied from the Buddhist standpoint. But in any case, they are not yet 
at this stage denied as vitandavada (sophistry). As already stated, it is 
in the Aģģhakathās that the interpretation, “Lokdyata is Vitandavada" 
appears for the first time in Buddhist literature. The only example of 
the words "lokāyata” and "vitanda" being enumerated together in the 
literature earlier than the Afthakathā works is in the Milindapatha!”, 
a work written between the Tipitaka and the Atthakathas. However, 
this text does not state that the Lakayata is equal to the Vitandavada. 

The Tīkās subcommentaries show no doctrinal progress over the Af- 
thakathas regarding the first type of the Vitandavadins; the following 


passage is the only impressive statement in this respect!) : 


Ayatam hitam tena loko na yatati na īhatīti lokāyatam. Na hi tam 
laddhim nissāya sattā pusiakiliyaya cittam pi uppadenti, kuto payogo, 


tam etassa atthi, tattha va niyutto ti lokayatiko. 
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It is lokāyata that, when [worldly] merit increases, (the people in) 
the world do not make efforts. Indeed, leaning on what is already gained 
G.e. worldly merit), the people do not direct their attention to the 
deed of weal; and it is lokayatika that a practising person, when it (i. e. 


worldly merit) incurs to him, becomes tied to it. 


However, even this passage has no direct relation to the Vitandavadins 
in question. Generally speaking, the Tīkās present no noteworthy com- 
mentary on not only the first type, but also the second type of Vitanda- 
vadins, excepting only the Manidipa, an Anutika written in a later 


period as mentioned in section four below. 


(3) 


The second type of Vitaņdavādins appears in the following places: 


MA 11-363, 404; M-14, 192, 201; IV-20; V-67, 104; AA V-85; 
ItvA II-6; PtsA 398f.; CpA p.158. DhsA pp.3, 90, 92, 241; VibhA 
pp.9, 51, 319, 459. 


Among these sources, in the MA, SA, etc., the first and second types 
appear together in the same text without any sense of contradiction. 
Perhaps this is one of the reasons why other scholars have misunderstood 
the Vitandavadins as one group, and seems to derive from a formational 
character of the Arthakathüs in that they were written in Pali on the 
basis of various sources transmitted at the Mahāvihāra in Anuradhapura. 
This second type of Vitandavadin is nothing but the promulgators of 
views opposite to those of the Mahavihara fraternity quoted as the object 
of the wordy attack in order to make their own views clearer. In almost 


all the examples the following passage can be commonly seen: 
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Ayam Cettha) Acariyanam samanatthakatha. 


Vitandavadi pam aha : ...... 


This is just the common commentary of the Teachers, 


But the Sophists say : ...... 


Acariya (Teachers, plural in number) in this case refer to none other 
than the sources counted as orthodox authority by the Mahavihara fra- 
ternity. And as the second type of Vitandavadin appears in the form of 
quoted examples contrary to the common views of the Acariya, this is 
obviously different from the first type of Vitandavadin meaning of the 
Lokayata of India from which not even a single quotation is recorded. 
The views of the Mahavihara fraternity and this type of Vitandavadin 
may be compared as follows : 

(1) Regarding the relation between the three forms of deed and the 
doors (dvāra), the Mahavihara fraternity said that immoral bodily action 
arises at the body door and speech door, while the Vitandavádins main- 
tained that immoral bodily action arises at the mind door, tool2, 

(2) The former said that immoral speech-action arises at the body 
door and speech door as well, while the latter said that it arises at the 
mind door, too!), 

(3) On the Four Paths, the former stated that on the three higher 
Paths i.e. the Paths of Arahatta, Anāgāmin (Never-returner), Saka- 
dagamin (Once-returner) are discerned the Four Truths which had also 
been discerned on the first Path (Sotāpaitimagga), while the latter 
claimed that on the three higher Paths one sees what had not been 
discerned on the first Path!^. 


(4) The former maintained that the Lokuttaramagga encompasses 
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the eightfold path(atthangika-magga), while the latter's claim had that 
it encompasses the fivefold path (patticangika-magga)'), 

(5) The former said that the path is the refuge (asaya) of all being, 
while the latter said that that which one who is breaking abode (vasa) 
enters is the path1®, 

C65 Against the Mahāvihara view that an Anāgāmin comes into being 
in the Suddhāvāsa with the fourth meditation-mind(catutthajjhānacetanā), 
the Vitaņdavādins are quoted as maintaining that the Anāgāmin comes 
into being there with vocal incontinence”), 

(7) The former saw Nibbana as the world of the unproduced (asan- 
khata), by going to which one can destroy lust, anger, and stupidity, 
but the latter held that it indicates no world other than this, that Nibbana 
is the extermination of illusions!9), 

(8) The Mahavihara idea that these is no form (rūpa) in formless 
existence (arūpabhava) and no principle of conscious life (viftižāņa) in 
unconscious existence (asajiabhava) contracts with the latter's claim that 
there is form in the formless existence and principle of conscious life in 
unconscious existence!?, 

(9) The former said that there is difference between what are pleasing 
and what are unpleasing, although the latter denied this, explaining that 
they differ from each other only depending on preference (ruci)?9, 

(10) The latter held that the Lokuttaramagga is not of the duration 
of one thought (ekacittakkhaņika) but of many thoughts (bahucittak- 
khanika), while the former disagreed?2b, 

(11) Concerning the explanation of the three modes of feeling (ve- 
danāttayadesanā : sukha, dukkha, and adukkhamasukha), the former 
described the established view (nippariyāyadesanā) only, while the latter 


claimed that as there is the word “two kinds of suffering" (dukkhata- 
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dvayavacanato), its different view Cpariyāyadesanā) should be shown”), 

(12) The former recognized only the present seven Pali books as the 
Adhidhamma Pitaka, while the latter disclaimed the authority of the 
Kathavatthu among them, instead including a work named the Maha- 
dhamma-hadaya in the Abhidhamma Pitaka™. 

(18) Regarding the commentary on a passage in the Dakkhinavibhanga 
Sutta, the MA quoted a view of the Vitandavadins differing from that 
of the Mahāvihāra fraternity). 

(14) The former said that only the three lower phalas are attained 
with *sekha-vijjā” while the latter, because of a certain passage in a 
scripture (Dhs Nos. 1016, 1400) to the effect that the sekha-dhammas are 
the four unincluded (aparipanna) stages of the Path plus the three lower 
samafiRaphalas, said that the Arahatta-magga also is the phala finally 
attaied with the sekha-vijjā”). 

(15) In the commentary on a line of verse in the Cariyapitaka (p.20, 
v.210) is recorded another views of the Vitandavadins differing from that 


of the Mahāvihāra fraternity?9, 


The above outlines the difference in views between the Mahavihara 


fraternity and the second type of Vitaņdavādins. 


(4) 


The next problem, then, is just where the second typo of Vitandavadins 
fit into the history of Buddhism. With respect of this matter, the sectarian 
identity of this group, the following three conjectures may be entertained 
for the moment : 

CA) It was none other than the Abhayagirivihara fraternity, which had 


participated in a relationship of rivalry with the Mahāvihāra fraternity during 
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the history of Theravāda Buddhism in ancient and medieval Sri Lanka; 

(B) It was a group from India such as the Vetulla (Vaitulya) that 
had been accepted by the open-minded Abhayagirivihāra fraternity and 
played an active part in ancieņt Sri Lanka; 

(C) It was some Hinayana sect from India differing from the Sri 
Lanka Theravada. 

Referring to conjection (A) above, Dr. Adikaram has pointed out that 
some Suttas quoted by the Vitandavadins as authority are the same as 
those accepted by the Theravadins”), This fact might lead us to suppose 
that the so-called. Vitaņdavādins were really the Abhayagirikas. The 


passage pointed out by him is as follows: 
Evam bhaveyya, satta vassáni (MN 1.62). 
The above passage from the MN is clearly very short, and moreover 


the other passage pointed out by him (he listed two sources) is just a 


repetition of this 


not only the wording of the passages themselves but 
also the text both preceeding and following——-so that they are really one 
and the same. This is just the common phenomenon of identical passages 
being found throughout the Tipitaka, which had been separately transmit- 
ted by different sects or schools but sprung from the same origin. Such 
being the case, it is almost impossible to regard the Vitaņdavādins as 
the Abhayagirikas on the sole evidence of the one short passage shown 
above, even given its repeated appearance. As evidence to the contrary, 
it is very important to note that the Vitandavadins did not recognize the 
Kathavaithu as a book of the Abhidhamma Pitaka, as explained in point 
No.12 of the previous section. This work is traditionally regarded as one 


of the seven books of the Abhidhamma Pitaka written by Moggaliputta 
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Tissa, who is considered the founder of the South-Theravāda school, on 
the occasion of the Third Council The view that this work was composed 
last among the works of the Abhidhamma Pitaka, or at least that it 
was one of the latter works, is very cogent and acceptable). In fact 
it criticizes the doctrinal explanations and opinions of other schools of 
Buddhism from the Southern Theravüdic point of view, and in this sense 
is certainly the most sectarian in nature of the seven books. Therefore, 
the view of non-recognition of this work as a rightful work of the 
Abhidhamma Pitaka cannot have been held by any Southern Theravadin 
sect including the Abhayagiri fraternity. The next basis of argument for 
this conjecture (A) is a statement found in the Manidipa, a commentary 
on the Mūlatīkā, which in turn comments on the Azthasaliri (i.e. an 
anutika of the Dhammasangani). It contains the following passage”) : 
. The Vitandavadins are the sectarians of the Abhayagiri and Jetavana. 
However, this cannot be accepted either, because the work is said to 
have been written by Ariyavamsa in Burma in the 15th C9, and this 
period, we must remember, is iss about a thousand years aíter that 
of the authors of the Pali Atthakathds in question, Buddhaghosa, Dham- 
mapala, etc., and three centuries after even the reign of Parakkamabahu 
I (the Great, 1153-1189)3D, who unified the Theravada in Sri Lanka, 
recognizing only the Mahavihara fratenity as orthodox and abolishing its 
rivals including the Abhayagiri fraternity. In general, one hesitates to 
attribute much reliability to an uncorroborated statement such as this on 
Sri Lanka (especially on her ancient history) in a work as late as the 
Manidipa, which additionally was written in Burma, a far distant foreign 
country. The fact that, as far as I know, even later Tīkās in Sri Lanka 
(earlier than Anutikas, speaking generally) scarcely contain any suitable 


information, at least on the Vitandavadins casts aspersion on the credibility 
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of the Manidipa in this matter. As a further evidence for my view 
against the Abhayagirikas being the Vitaņdavādins, I would like to point 
out the following two observations : 

C1) In all the Azthakathas, the Abhayagirikas are referred to neutrally 
in citations as "some (people)" (aie, apare, iare, ekacce, eke, keci, 
pare, ye...te..., etc.)2, and even where the Mahavihara authors are 
found criticizing or denying Abhayagirikas views, there is no occasion 
of the former calling the latter by such a contemptuous name as “vitanda- 
vadins (sophists)". 

(2) As explained in the previous section, almost all the views of the 
second type of Vitandavadins are compared with the orthodox comments 
of the Teachers (Acariyanam samünatthakatha) and criticized in light 
of them. There is another case in which the Teachers criticize others : 
it is “paravadin (other sectarian)”. For example the VibhA (p.464) 
has the following passage : 

Ayam tav ettha Acariyanam samanatthakatha. Paravadi pan’ āha:...... 


ti. Tam na tathā dattabbam. 


Only the Vitandavadins and this “Paravadin” in the Atthakathas were 
ever criticized on their views using the above expression. From these 
points, it is difficult to avoid concluding that the Vitandavadins in 
question were not some heretic group within Theravada school, but a 
certain group outside that school. 

We must next proceed to the second conjecture stated above. In the 
Dipavamsa?9 is found a record that Voharikatissa, a king of Sri Lanka 
(214-236), together with his minister Kapila, subdued the wicked monks 
(papa bhikkhus) who proclaimed the vitandavada (sophistic doctrine) 
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and were ruining the religion of the Jima. On the other hand, the 
Mahāvaņsa also reporting the same incident, labels the same wicked 
monks as “Vetulyavada” (Vetulla, Vaitulya)}*. Incidentally as the Dpv 
was written earlier than the Mhv, the name of “vitandavadin” would 
seem to be older than “vetullavadin”. Moreover, the Nikāyasangraha, 


a work later than the above two, described the monks as follows?9 : 


The schismatics of the Dharmaruci sect, who occupied Abhayagiri 
Vihara, embraced the Vaitulya Pitaka, the handiwork of the Tirthakas 


in the time of Dharmasoka. 


From a comparison of the content of the above texts, the opinion that 
the Vitandavadins were the Vetullavadins staying in the Abbayagiri vihāra 
would seem reasonable. However, even this remains to be proven : by 
the term Vetullavādins is of course usually meant the Mahayanists. They 
were very active during a certain period in ancient Sri Lanka, and many 
Mahāyānistic ruins and monuments such as the images of Avalokitešvara 
Bodhisattva, together with its lingering influences, can be discovered 
today in this country. But it is not yet clear when it was introduced 
there. According to Dr. Paranavitana's study?9, the above incident during 
the reign of King Vohārikatissa in the early 3rd c. A.D. is the earliest 
record about Mahayana Buddhism in Sri Lanka to be found in the 
books of history. Mahayana Buddhism is considered to have already been 
imported before that time, although just when is still unknown. Given 
the appearance of Mahayana Buddhism in India as having occurred in 
the first century B.C., any date thereafter is possible for its transmission 
from India into Sri Lanka. On the other hand, it is very much to be 


doubted that the Mahayanists who produced so many new scriptures of 
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their own namely, the Mahāyāna Sūtras, would have recognized the six 
books other than the Kazhavatthu plus the Mahadhammahadaya as the 
Abhidhamma Pitaka. Even if the latter work was a Mahayana text, other 
six are undoubtedly Hīnayāna ones. And could all the other views labeled 
as Vitandavada mentioned earlier be attributed to the Mahāyānists? 

Concerning the above conjecture (C), the problem seems to hang 
on No. 4 among the fifteen points of contention between Mahāvihāra and 
Vitandavada adherants in section 3, in other words, the view that the 
Lokuttaramagga comprehends only the fivefold path. According to the 
Kathavatthu Commentary, this was the view of the Mahimsāsakas. If 
so, it is possible to regard the Mahimsasakas?? or some group closely 
connected with them as the Vitaņdavādins in question. In this connection, 
it is recorded in the Kao-sēngFa-hsien-ch ‘uan SEI that Fa-hsien 
yA visited Sri Lanka at the beginning of the fifth century and gained 
among other things there the Vinaya Pitaka of the Mahimsāsakas (f 
DERA, ie. the ADNI. It is quite sure, therefore, that some 


Mahimsasakas had come to this country by that time and that their views 


were more or less known to the Theravadins there. Even so, however, 
there still remains the question as to whether it was the Mahimsasakas 
only who insisted upon the view in question. Moreover there is no 
additional proof that all of the other fourteen views are also attributable 
to the Mahimsasakas. At least a few more of the views should be shown 
as evidence before the conclusion may be reached that the Vitandavadins 
in question were the Mahimsasakas. At any rate, most of the views of 
the Vitandavadins cannot yet be identified with those of any known 
Schools or groups in Buddhist history. 

Finally 1 would like to consider another possibility : as stated before, 


the Vitaņdavādins were in some cases called the Vetullavādins (Vai- 
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tulyavadins), which latter were usually regarded as Mahāyānists. There 
is, however, another interpretation to the "Vetulla". Dr. Rahula explains 


this word as follows? : 


Even today in Ceylon any Buddhist who holds new ideas against the 
accepted beliefs and practices is branded as a Vaitulya. The term Vetulla 
or Vaitulya literally means "dissenting" or "different", (secondary de- 


rivative form from vittulya). 


This statement is very suggestive indeed. If correct, then, all the 
schools and groups of Hinayāna and Mahayana in India other than Sri 
Lankan Theravada itself could alike be called Vitandavadins whenever 
their views on a certain matter were not those accepted as orthodox by 
the Teachers (Acariyā) of the Theravada school This interpretation 
clears up a good deal with regard to the variety of the fifteen views in 
question, because it otherwise seems to be difficult to grasp them as 


belonging to any one particular school only. 
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88) Taisho No. 2085, Vol. 51, p. 865c. cf. Akira Hirakawa DDERROUSE] CA Study 
of the Vinaya Pitaka) (Tokyo, 1960) pp. 142—143. 
39) Rahula: of. cit. (note 27) p.90, footnote 1. cf. Kyosho Hayashima : [RL 
aoa] (Social Life of Early Buddhism) (Tokyo, 1964) p.167, note 9. 
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THE VITANDAVADINS (SOPHISTS)...... 1772) 


ABBREVIATIONS 


(Pali texts with no reference always refer to the Pali Text Society edition.) 
AA = ĀAnguttaratthakathā 

AN = Anguttaranikāya 

CNdA =Culla-Niddesatthakatha 


Cp =Cariyapitaka 

CpA =Cariyapitakatthakatha 

DA =Dighatthakatha 

DhsA  =Dhammasangani-atthakatha 

DN = Dighanikāya 

Dpv == Dipavamsa 

Gv =Gandhavamsa (JPTS 1886) 

IBK =Indogaku Bukkyogaku Kenkyu (Journal of Indian and Buddhist Studies) 


ITvA =lItivuttakatthakatha 

KvA — —Kathavatthu-atthakatha 

MA = Majjhimatthakathā 

MAT =Majjhimatthakathātīkā, Burmese Chattha-saügayana edition 
Mhv = Mahāvamsa 


Mil = Milindapafiha 

MN = Majjhimanikāya 

MNdA =Mahā-Niddesatthakathā 
MT = Mahāvamsatīkā 


PtsA = Patisambhidamaggatthakatha 


SA =Samyuttatthakatha 
SAT  =Samyuttatthakathatika, Burmese Chattha-saigayana edition 
SN =Samyuttanikaya 


SnA =Suttanipatatthakatha 
Taisho =Taisho Shinshu Daizokyo (Tripitaka in Chinese) 
UdA = =Udanatthakatha 
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VibhA =Vibhangatthakatha 
A note with thanks that Mr. Edgar M. Cooke, an American graduate student of 


the University of Tokyo kindly improved my English in this article.) 
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Atthakathacariyas and Atthakathikas 


Sodo Mori 


The study of the original sources of the Pali Atthakathas (commentaries) as 
a whole rather than text-by-text has been promoted by Dr. Adikaramb, yet 
his pioneering presentation is too brief and incomplete not only in terms of 
the enumeration of the varieties of source and reference, but also in his inves- 
tigation of each. The present article aims at a thorough examination of two 
such sources, the Atthakathacariyas (Commentary Teachers; hereafter Ayas) and 
the atthakathikas (Commentators; Akas), as a part of my overall study of the 
Atthakatha sources. 

The Ayas and the Akas are always refferred to in plural form, indicating 
that they can not be the names of any particular individuals, but rather of 
certain special groups who composed and transmitted the old atthakathās (mainly 
in old Sinhalese) which were the sources of the present Pali Atthakathās. In 
addition, as their views and understandings on many matters may be found 
quoted at various places throughout the atthakathās, they themselves should be 
placed among the body of sources. The Ayas as an authority are refferred to 
in many Atthakathās, such as the Vis, VA, Knkh, DA, MA, SA, AA, KhpA, 
SnA, UdA, ItA, MNdA, PtsA, DhsA, and VibhA2 ; while the Akas are only 
mentioned at a place in the KhpA? as discussed later. Some of these references 
are the same not only with the wording of the passage in question but also 
with the text both preceding and following”. 

As for evidence that the Ayas were indeed the composers of the old source- 
atthakathās, the VA points out”) some differences among the Pāli, Ci. e., Scripture), 
the Maha-atthakatha®), and Atthakatha Cingular) regarding the explanation of 
the words ghara (house), gharūpacāra (vicinity. of a house), gama (village), and 


gāmūpacāra (vicinity of a village). After this, the following passage appears: 


en so ca Atthakathacariyanam. eva vidito, tasma yathā gharūpacāre thitassa@ ti ghara- 
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(2) Atthakathācariyas and Atthakathikas (S. Mori) 
pacaralakkhanam Pāliyam avuttam pi Atthakathaya vuitavasena gahitam, evam sesam 
pi gahetabbam. i 
..and this [conclusion] was known to the Atthakathacariyas (Commentary Teachers), 
so that although the characteristics of the vicinity of a house implied in the phrase 
'gharūpacāre thitassa... are not stated in the Scripture, they are thus in the Attha- 


katha; so that the rest should be understood as such. 


This passage shows us that what is known to the Ayas CAgthakathacariyanam 
eva vidito) is precisely what is expounded in the Atthakathà CAghakathaya vuttam), 
thus apparently indicating that the Ayas were the composers of the Atthakathās. 
Incidentally this use of the Atthakathā in the singular usually refers to the 
most basic source for each atthakatha in Pali, originating in India, and in case 
of the VA (i. e, Samantapasadika) is none other than the old Vinayatthakatha. 
It is also worth noting that the VA lists up in the following order the eminent 
teachers whom Buddhists should follow : in the lifetime of the Buddha, the Buddha 
himself; after His decease, those of the status of mahāsāvaka, khīņāsava, 
anāgāmin, sakadāgāmin, sotāpanna, tipitaka, dvipitaka, ekapitaka, ekasangitika, 
ekāgama, atthakathācariya, and dhutangadara. This lists also lends support to 
the view ofthe Ayas as the composers of and specialists in the source- 
atthakathās. In connection with the characteristics of the Ayas, their relation 
to the Porāņas (Ancients) should be discussed. Among the quotations from the 
Ayas, as already shown (footnote 4), SA 1-138, AA II-53, MNdA I-67, PtsA II- 
600, and VibhA p. 300 are identical with one another in the following passage: 


Bujjhanakassa puggalassa aūgā ti va bojjhanga. 


But in the MA and UdA?, this short sentence can be found as a quotation 
not attributed to the Ayas but to the Porünas, who are also recognized as one 
of the most important authorities for the Pali Atthakathas®. In other words, 
out of the seven examples of the above citation, five attributes it to the Ayas 
and the other two to the Porāņas, but in all cases the wording is almost the 


same even in the passage preceding and following. This fact of the confusion 
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Atthakathācariyas and Atthakathikas (S. Mori) (3) 
between the Ayas and the Porāņas suggests the possibility of very close mutual 
relation. I would note further that the DATS) comments that “Porand ti attha- 
kathacariya,” from which it may be assumed that the Porāņas undoubtedly 
become synonymous with the Ayas. Generally speaking, however, such comments 
appearing for the first time not in the Atļhakathās but in the Tīkās cannot 
fully be relied upon without more definite proof. In fact, it is rather difficult 
to explain the fact that many questions from the Ayas and the Pordnas exist 
together in same texts of the Atthakathās. Nonetheless, there is no room for 
doubt that the above comment of the DAT expresses some form of intimate 
relation between the Ayas and the Porāņas at least. 

Two other similarities regarding the two can be pointed out: the first is the 
fact that the quotations from the Ayas contain both prose and verse just as 
those from the Porāņas, in some cases! verse and the rest prose. This is 
clearly different from the case of some other sources such as the Porāņakat- 
theras, the passages attributed to which are always expressed in prose only. 
Moreover as Dr. Adikaram has suggested!D, the verses of the Ayas may have 
originally been written in Pàli, remained untranslated into Sinhalese and mixed 
in with the prose passages in Sinhalese; the same hypothesis being valid for 
the Porāņas. Among the quotations from the Ayas mentioned before, the four 
verses in the SA (111-13) can be found but without attribution in the SnA and 
DhsA!2: in the SnA these verses in question are separated by a short prose 
passage following each, while in the DhsA, the same four verses appear conti- 
guously following three contiguous but unrelated verses. As already stated, 
these verses are not quoted in connection with the Ayas but anonymously, thus 
suggesting a very old source for the statements of the Ayas, especially in verse 
form, just like the case of the Porāņas (numerous anonymous verses may be found 
throught the Tipataka). 

The second point of similarity between the Ayas and the Porünas regards 
their views. For example the SnA!? introduces the following view of the 


Porāņas on the circumstances of the naming of Sāvatthī, capital of Kosala: 


Porana pana vaņņayanti: "yasmā tasmim thane satthsamayoge ‘kim bhandam ath? 
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ti pucchite 'sabbam atthī ti āhamsu, tasmā tam vaccanam upādāya Savatihi ti vuccati” 
ti. 

And the Poranas comment: in the caravan-group of that place, when the question 
was asked, "What kinds of goods are there?”, they answered "sabbam atthi 


Ceverything is)"; therefore that place is named after the words as Savatthi. 


The explanation of the Ayas in some Atthathās!9 runs similarly; 
Atthakathacariya pana bhananti: Yam kifict manussanam upabhogaparibhogam sabbam 
eitha atthi ti Savatthi. Satthasamayoge ca, kim bhandam atthi ti pucchite, sabbam 
atthī ti vacanam upadaya Sāvatthī. 

Sabbadā sabbipakaranam Savatthiyam samohitam 

tasma sabbam upadaya Savatthi ti pavuccati. 
The Ayas say: that place is named as Sāvatthī after the fact that all kinds of 
living necessities and food for people are available there (sabbam ettha atthi). And 
when, in the caravan-group, was it questioned, “what kinds of goods are there” 
(they answered], "sabbam atthi (everything is)", after which words it is called 
Sāvatthī. 

All the necessaries are always gathered in Sāvatthī 


Then it is called Sávatthi after (the word] ‘sabba’. 


Needless to say, the two passages quoted above are not exactly identical, yet 
they have such similarity that is easy to suppose their stemming from the same 
source. Thus it is reasonable to judge the Ayas and the Porāņas as not being 


precisely identical but at least intimately related. 


Now we proceed to the matter of the Akas. Their name appears only once, 


in the KhpA!9, in the following passage: 


Kalena dhammasākacchā name: padosā và paccuse va dve suttantikā bhikkha afifiam- 
aññam Suttantam sākacchanti, vinayadhara Vinayam, abhidhammika Abhidhammam, 
jatakabhanaka Jātakam, atthakathika Atthakatham, līn-uddhata-vicikicchāparetacitta- 
visodhanattham va tamhi tamhi kale sakacchanti, ayam kalena dhammasākacchā; sā 
agamavyattiddinam gundnam hetuto mangalan ti vuccati ti. 

The occasional conversoaion about the Dhamma is interpreted thus: at the time of 


committing an offense or at dawn, two Suttatika-bhikkhus mutually discuss the 
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Suttanta, Vinayadharas the Vinaya, Abhidhammikas the Abhidhamma, Jātakabhā- 
nakas the Jēiaka, and Atthakathikas the Atģhakaihā, in order to purify sluggish, 
unsettled, doubtful, and defeated minds: they discuss occasionally. This is the occa- 
sional conversation about the Dhamma; it is called the auspiciousness based on the 


merits of the transmitted wisdorh and so on. 


It is quite clear from the above passage that the Atthakathikas were the 
specialists in the Atthakathà, camposing and transmitting it, just as the Sutta- 
ntikas in the Suttanta, the Vinayadharas in the Vinaya, the Abhidhammikas 
in the Abhidhamma, and the Jatakabhanakas in the Jataka. Consequently the 
Akas are none other than the Ayas, although the term “Atthakathdcariyas” 
occurs much more commonly than “Atthakathikas”, with the latter only being 
found in the Atthakathās as an exception. Even so "Atthakathücariyas" seems 


to be the older terminology. 


(The Pali texts quoted here are the Pali Text Society edition.) 

1) E. W. Adikaram: Early History of Buddhism in Ceylon, Calombo 1496 pp. 1- 
42. 

2) Vis 1-62, 102, 332; VA 1-206, II-300, 314, III-583, IV-753 (twice), 769; V- 
1063; Kükh p. 4; DA 1-187; II-481; MA I-59, 225, 255; SA. III-13, 39, 138, 139, 
185; AA II-53, 99; KhpA p. 100; SnA 1-23, 43; UdA p. 55; ItA I-33; MNdA 
1-67; PtsA 10-532; DhsA p. 85, 123, 217; VibhA p. 85, 310, 350. 

3) KhpA p. 151. 

4) DA [-187=MA I-255=SA IH-185=VibhA p. 350; DA II-481-MA 1-225; MA I- 
59-KhpA p. 110-UdA p. 55-PtsA I1L-532; SA I-138-AA 1I-53-MNdA I-67=PtsA 
III-600- VibhA p. 310; SA HI-139-AA 11-99. In addition, SnA I-23 and 43 are 
identical regarding the short quotation from the Ayas, but not the surrounding 


text. 

5) VA II-300. 

6) On this source, see my article “On the Maha-Atthakatha” (in Japanese), Buddhist 
Studies, Vol. IX (Hamamatsu, Japan 1979) pp. 87-104. 

7) MA 1-83; UdA p. 305.. 

8) Cf. Sodo Mori: "The Porāņas as Seen in the Pali Atthakathas" Gn Japanese), 
Bulletin af Jēsai University Vol. V (Sakado, Japan 1981) pp. 1-29. 

9) DAT I-60. 

10 VA V-1063; Knkh p. 4; SA III-13; DhsA p. 85. 

11) Adikaram: op. cit. p. 15. : 
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(6) Atthakathācariyas and Atthakathikas (S. Mori) 


12) (SA III-13) 

Ten’ àhu Atthakathācariyā; 
Patthaddho bhavati kayo dattho kattha-mukhena va, 
Pathavi-dhatu-ppakopena hoti kattha-mukhe ’va so. 
Pütiko bhavati kayo dattho püti-mukhena va, 
Āpo-dhātu-ppakopena hoti aggi-mukhe ’va so. 
Santatto bhavati kayo dattho aggi-mukhena và, 
Tejodhatu-ppakopena hoti aggi-mukhe ’va so. 
Safichinno bhavati kayo dattho sattha-mukhena va, 
Vayodhatu-ppakopena hoti sattha-mukhe ’va so ti. 

(SnA 11-458) 

«+, yatháha: 
"pathavidhatuppakopena hoti katthamukhe va so" ti, 
patthaddho bhavati kayo dattho katthamukhena và, 


āpodhātuppakopena pütibhavam āpajjitvā paggharitapubbamamsalohito atthicamma- 


vaseso hoti, yatháha: 
"pütiyo bhavati kayo dattho pütimukhena va, 
āpodhātuppakopena hoti pütimukhe va so" ti, 
tejodhātuppakopena aügárakásuyam pakkhitto viya samantā paridayhati, yathāha: 
"santatto bhavati kayo dattho aggimukhena và, 
tejodhatuppakopena hoti aggimukhe va so" ti, 
vāyodhātuppakopena satīchijjamānasandhibandhano pasanehi kottetvā saficunniyama- 
natthiko viya ca hoti, yathāha: 
"safichinno bhavati kāyo dattho satthamukhena va, 
vāyodhātuppakopena hoti satthamukhe va so” ti, 


(DhsA P. 300) 
Bhūmito vutthitā yāva brahmaloka vidhāvati, 
Acci accimato loke dayhamanam pi tejasā. 
Kotisatasahass 'ekam cakkavalam viliyati, 
Kupitena yadà loko salilena vinassati. 
Kotisatasahass 'ckam cakkavalam vikirati, 
Vayodhatuppakopena yada loko vinassati. 
Patthaddho bhavati kayo dattho katthamukhena và, 
Pathavidhatuppakopena hoti katthamukhe va so. 
Pūtiyo bhavati kayo dattho pütimukhena va, 
Āpodhātuppakopena hoti pütimukhe va so. 
Santatto bhavati kayo dattho aggimukhena va, 
Tejodhatuppakopena hoti aggimukhe va so. 
Safichinno bhavati kayo dattho satthamukhena va, 
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Vāyodhātuppakopena hoti satthamukhe va so. 
13) SnA I-300. 
14) MA 1-59; KhpA p. 110; UdA p. 55; PtsA III-532. Among these references only 
the MA and KhpA add the following verses: 
Kosalanam puram rammam dassaniyam manoramam 
dasahi saddhehi avivuttam annapānasamāyutam. 
Vuddhim vepullatam pattam iddham phitam manoramam 
Alakamandà va devānam Sāvatthi-puram uttamam. 
15) KhpA p. 151. 


ABBREVIATIONS 
AA Anguttaratthakatha 
Akas Atthakathikas 
Ayas Atthakathacariyas 
ItA Itivuttakatthakatha 
UdA Udanatthakatha 
Knkh Kankhāvitaraņī 
Khpā Khuddakapāthatthakathā 
DA Dīghatthakathā 
DAT Dīghatthakathātīkā 
DhsA Dhammasangaņi-atthakathā 
PtsA Patisambhidamaggatthakathà 
MA Majjhimatthakatha 
MNdA Maha Niddesatthakatha 
Vis Visuddhimagga 
VA Vinayatthakatha 
VibhA Vibhangatthakatha 
SA Samyuttatthakatha 
SnA Suttanipātatthakathā 


(1 note here with thanks that Mr. Edgar M. Cooke, an American graduate student 
of the University of Tokyo, kindly improved my English in this article.) 


Chal cux UN 56 FELIS EIN (AMA) wc ok SHARRO-MCH 50) 


(Professor, Jésai University, D. Litt.) 
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MAHASIVATTHERA AS SEEN IN THE PALI ATTHAKATHAS 
Sopd MORI 


In the Pali Atthakatha texts (commentaries),? we find a great many names 
of persons of ancient Sri Lanka as well as of ancient India. According to my investi- 
gation,’ these ancient Sri Lankans number nearly two hundred in all. Many of them, 
however, can be regarded either as different individuals with the same name o: as 
identical persons with differentnames. Therefore they must be identified and dated as 
far as possible by a thorough examination for the sake of the study of the history 
of Sri Lanka in general, and of the history of Buddhism in Sri Lanka in particular, 
and also for the sake of the study of the philological nature of the Atthakathā texts 
themsleves. Although these persons have been described in some earlier works 
such as Malalasekera’s Dictionary of Pali Proper Names* and Adikaram’s Early 
History of Buddhism in Ceylon? these descriptions are still inadequate and at 
places are incorrect. It is therefore necessary to investigate them again. 


The name of Mahāsīvatthera* is seen very frequently in numerous Atthakathas. 
To the best of my knowledge, it occurs forty-eight times in all. This does not include 
the occurrence of the identical name in the Acariyaparampara of the Samantapāsā- 
dikā and of the Vinayapitaka® as well. However, we see in some cases, only 
the basic name Mahāsīva, while in other cases we see various other names or titles 
prefixed to that basic name ; so that it is difficult to identify them by casual examina- 
tion. It is only possible to do this and to fix their dates by comparing all their titles, 
views, deeds and their treatment by Pali commentators like Buddhaghosa, etc., 
and by examining all records concerning persons with this name. 


The following ts the list of all the Mahāsīvas, and the places in the Atthakatha 
texts, where their names occur : 


Gamantapabbharavasi—Mahasiva : 4 places, (DA II]-—727ff : MA V-239; AA 
1—40. 49) 
Vàmantapabbharavàsi- -Mahàsiva : 1 place, (JA IV—490) 


Vāmattapabbhāravāsī —Mahāsīva : | place, (JA VI—30) 


Dighabhàagaka- Tipitaka—Mahasiva : 3 places. (DA 1I-—543- SA III—281 ; 
DA II1—883) 


Dīghabhāņaka-Mahāsiva: 4 places, (DA III —881 -- SA [11--211; DA—805= MA 
11—375 ; 1—301) 
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Tipitaka-Mahasiva : 6 places, (DA 1—202f.—MA I —269f.=SA III—198 ; 
DA I1I—375 : DA II—430=MA IV—174) 


Mahāsīva : 29 places 


(DA 1—203=MA 1—270 ; DA II—430—MA IV—174; DA II—511—AA 
IV—28—CNidA p. 60f.=PtsA  I—112; DA 1I—554—SA  III—251—AA 
IV—149—UdA p. 323 ; DA III—805—MA 1—301 ; DA 1I1L—1013—AA III—51 
CNidA p. 122 ; Dhs p.405=MNidA 11—346 ; VA HI—711 ; DA III—736, 892, 
976 ; MA 1I—286 ; SA III—302 ; DhsA p. 220f. 266 ; VA V—1101, 1138) 


As is clear from this list, the name Mahāsīva appears in 17 places in the Digha- 
atthakathā ; in 8 places in the Majjhimatthakatha; in 5 places in both the Samyutta- 
atthakathā and Anguttaratthakatha ; in 3 places in both the Dhammasangaņi- 
atthakathā and Vinayatthakatha ; in 2 places in both the Jàtakaffhakathàá and 
Culla-Niddesatthakathā ; and in 1 place each in the Palisambhidamaggatthakathà, 
Maha Niddesaithakathā and Udānaithakathā. 


Comparison of these passages shows that some of them are identical. For example 
the passage about Tipitaka Mahasiva in the Dighatthakatha (1—202f.) is basically 
the same as the passages in the Majjhimatthakatha (1—269f.) and the Samyuttattha— 
kathā (I1I—198); the passage regarding Mahāsīva with no other name prefixed, in 
DA (II-511), AA (IV-28) CNidA (p. 60f.) and PtsA (I—112) agree with one another. 
Such duplicated sources are indicated by the sign of equality (—) in the- above list. 
If we exclude these duplicates, the statements concerning all the Mahāsīvas in the 
Atthakathās number thirty. Of these; thirty, the Mahasivas who have the names 
of their residences prefixed are : 


Gāmantapabbhāravāsi= Mahāsīva 
Vāmantapabbhāravāsī= Mahāsīva 
Vāmattapabbhāravāsī = Mahāsīva 


The difference between these three names, needless to say, lies in the spelling 
of *Gàmanta", *Vàmanta"; and “Vamatta’’. Yet even in the case of “Vāmanta” 
(JA IV-490), “Gamanta” is recorded in its footnote (n.15) as a variant reading. 
In addition, considered from the point of view of meaning, “Gamantapabbhara’’ 
which means "cave” (-monastery) at the verge of a village’ makes sense. 
On the other hand “Vamanta” (on the left verge) also is meaningful whereas 
'Vàmatta" (the leftness) is completely meaningless as the name of a place. 
However, *Gàmantapabbhara," going by place names, appears to be the correct 
reading. 1° 


With respect to his date, from the evidence given below, it can be inferred 
that he was a contemporary of King Dutthagāmaņī Abhaya (B.C. 161—137)! 
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The Jatakatthakatha (IV-490) states that the following seven theras came late 
to the meeting held at Kuddāla and four other places : 


(1) Pathavicalaka-Dhammagutta 

(2) Katakandhakaravasi Phussadeva 

(3) Uparimaņdalakamalayavāsī-Mahā-Sangharakkhita 
(4) Maliya-Mahādeva 

(5) Bhaggirivāsī-Mahādeva 

(6) Gāmanta'?pabbhāravāsī-Mahāsīva 

(7) Kāļavallimaņdapavāsī-Mahānāga 


Of these seven, the fourth is recorded as one of the five elders who were speci- 
fically offered meals by King Dutthagamani on the occasion of the Akkhakkhayika 
famine, one of the four major famines in ancient Sri Lanka? Furthermore, the first, 
fourth and seventh are also described as elders who were offered meals by Sali, 
son of Dutthagāmaņī in his previous life story.!* Since the fourth appears in both 
these stories, all the theras in both accounts can be regarded as contemporaneous 
with Dutthagamani. 


On the other hand, JA (VI—30 ) also states a similar story to the above, which 
must have been derived from the same source. It lists the following seven elders 
as those who were late for the mcetings held at the places that are identical with four 
among the five in the above story. 


(a) Manganavasi - Khuddatissa 

(b) Mahàvamsaka 

(c) Katakandhakaravasi-Phussadeva 

(d) Uparimaņdakamālavāsī-Mahā-Rakkhita 
(e) Bhaggarivasi-Mahatissa 

(f) Gāmanta”pabbhāravāsi-Mahāsīva) 

(g) Kalavelavasi-Maha-Maliyadeva.!$ 


If we compare these two lists, we can see that four theras in the first list are 
basically identical with four in the second list ((2)—(c), 3)=(d), (4)=(g), and (6)=(f)], 
and probably a fifth is also the same [(5)-(e)]. Then thera (a) is listed in the 
Maháàvamsa''as one of the theras who were offered meals by Dutthagāmaņī during the 
famine. Consequently the four persons who can be dated here, i.e.(1), (4)=(g), 
(7) and (a) can all be considered as belonging to the period of Dutthagāmaņī. 
Therefore the remaining five including the Gāmantapabbhāravāsi-Mahāsīva under 


consideration [(b), (2)—(c), (3)=(d), ()=(e), (0—(f)] are Sones deduced 
to have been contemporaries of the same king. 
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According to the .Mahdvamsa, another Mahāsīvatthera who was a resident 
at Bhativanka, i.e. Bhātivankavāsī-Mahāsīva,!? also lived in the reign of Duttha- 
gāmaņī. It seems likely that in order to discriminate between these two contempo- 
raries bearing the same name, they had the names of places prefixed to their own 
names. These perhaps were the names of the monasteries where they resided. 


With respect to the remaining theras with the identical name, i.e. Dīghabhāņaka- 
Tipitaka-Mahāsīva, Dīghabhāņaka-Mahāsīva, Tipitaka-Mahasiva and Mahāsīva 
without any prefix, I believe that all are identical, because it has been impossible to 
find any evidence which proves them to have been different persons. On the contrary, 
the following investigation leads me to the conclusion that all of these Mahāsīvas 
were one and the same person. 


First, an instance of very clear evidence can be found: DA (III—805—MA 


'J—301) quotes twice the views of Mahāsīva with an interval of several lines 


on the same page. In the first reference, he is called Dīghabhāņaka-Mahāsīvatthera, 
and in the second he is called simply Mahdsivatthera without any prefix. This 
passage never introduces the views of two different Mahasivas, but it shows that 
the Mahāsīva with no epithet prefixed refers to Dighabhanaka-Mahasiva at least 
in this case. Two similar instances can be seen in DÀ and MA : DÀ (1—202£.—MA 
1—269f). The first quotes the views of Tipitaka-Mahasivatthera and on the next 
page it again refers to the same thera as Mahāsīvatthera with no title Tipitaka 
prefixed. Another passage in DA (1—430=MA IV—174) also shows exactly the same 
instance of the relation between the name of Tipitaka-Mahāsīva and that of 
Mahasiva without the epithet Tipitaka. 


Discussing as 2 whole, the views and opinions of these Mahāsīvas other than 
Gāmantapabbhāravāsī-Mahāsīva are actually quoted in many Atthakathās, and some 
similarity can be seen in the way of quoting them. That is to say, the passage of 
the Atthakatha texts being, in many cases, with comments on a particular word or 
phrase of the Canon. Whenever (with a few exceptions mentioned later) the 
commentators like Buddhaghosa and others quote Mahāsīva”s views and opinions 
they first state the accepted, orthodox exposition of the Mahavihara fraternity on the 
commented words or phrases and then they introduce his views and opinions as an 
additional explanation. It is specifically to be noted that in some cases his views 
and opinions are regarded as authoratative as such very important sources as the 
Pāli Canon? itselfor as the atthakathā?! of the Mahāvihāra, etc. In almost 
all instances, his views and opinions which follow the most basic comments are 
referred to in the following way” 


Mahasivatthero pana aha: 
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Ettha Mahasivatthero 3d6s6SE. rien ed ti. 
Seer ehem eese eene ti; Mahüsivatthero aha. 
a ess aene eee i Mahasivatthero  avoca. 


The following three passages, however, are the only exceptions : 


(1) In DA (III—376), there isa passage, ""Mahasivatthera-bhàgineyya-Siva- 
sāmaņerassa viya”, after which an episode about Siva-sámariera, nephew 
of Mahāsīvatthera is mentioned. 


(2) In VA (V-1101), there is a dialogue on the discipline between Karavikatissa- 
tthera?, the highest specialistin the discipline and Mahāsīva himself. It 
starts with the following passage : 

Tatridam vatthu : Karavikatisso kira vinayadharapamokkho Maha- 
sivattherassa santikam agamāsi. 


(3) In DA (III—882f.), there is'a statement referring to ""Therasallapa" (discuss- 
ion of elders?*). This is a discussion about the catu-sacca-dhamma among 
the three eminent elders of Sri Lanka : Kalhala (vihāra)*-vāsī-Summatthera, 
Lokuttaravāsī-Cūļasīvatthera, and Dīghabhāņaka-Tipitaka-Mahāsīvaithera 
himself. It can be recognized as a traditional source of the Mahavihara 
fraternity. 


Of these three exceptions, two instances are really nothing more than guotations 
of Mahasiva’s views in his arguments with other elders. Thus the case of this 
Mahāsīva differs entrirely from that of Gamantapabbharavasi-Mahasiva, of 
whom only the deeds or stories have been described. For example, a story about, 
not the views of, the latter begins with the following passage :2° 


Assu-dhātā pavattanti gāmanta-pabbhāra-vāsī-Mahā-Sīvattherassa viya. 
Thero kira atthārasa mahā-gaņe vāceti. Tass’ ovādethatvā timsasahassa- 
bhikkhū arahattam pāpuņimsu. 


No elder of Sri Lanka is more frequently cited in the Atthakathās than Digha- 
bhanaka-Tipitaka-Mahasiva. Moreover, the topics on which his views are recorded 
are full of variety. For instance, they are concerned with matters of bhojana-ünisamsa? 
anuttara-samma-sambodhi,®> sammā-ājīva,” sī mā, catuttha-jjhāna-saitītā?!, civara,32 
kammatthana3? nāņa,* catu-sacca-dhamma, etc. All these manifold topics are, 
needless to say, quite essential to Buddhist teaching and practice. This fact gives 
evidence that he was an elder with so broad and profound a knowledge that he was 
appropriately named “Tipitaka-Mahasiva’’. It should also be noted that his. views 
occur most frequently in DA, as already stated. It seems to prove that he must 
have been a Dighabhanaka, i.e. a reciter well versed in the Dīghanikāya; even though, 
in some cases, he is called simply Mahasiva. . 
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I shall next discuss the date of this Dīghabhāņaka-Tipitaka-Mahāsīva. In 
spite of many quotations giving his views, there is hardly any clue as to his date in 
the Atthakathā texts themselves. The only passage to be noted is found in DhsA 
(p. 2665.95 which is concerned with vipākacitta. The quotation from Mahasiva’s 
exposition ends with the statement, "Tipitaka-Cülanagattherádayo viya". It is clear 
from this passage that Mahasiva knew Tipitaka Cülanügatthera's deeds, which 
indicates that he was either a contemporary of the latter thera, or lived after him. 
Cūļanāga was so distinguished an elder that he was also given the title ‘‘Tipitaka’’, 
and his views or stories about him can be seen at many places in various Atthakatha 
texts." Of these passages concerning Tipitaka-Cūļanāga, VibhA (p. 452) contains 
astory about himand King Kutakannatissa (B.C. 41—19) ; so that he can be consi- 
dered to have lived in the latter half of the first century B.C. The Mahāsīva in 
question, consequently, seems to have lived in the same period or thereafter, yet 
nothing more about him can be discovered from the records of the Atthakathàs. 
In MhvT (11—555), however, a reference to ‘‘Tepitaka Mahisiva’’ and King Vasabha 
(A.D. 65—109) can be found. It begins with the following passage : 


Aparo Nigrodhapitthivāsiko sabbapariyattiko tepitako Mahāsīvatthero 
nama Vasabharafifio gehe nisīditvā dasabalassa Sihan&dasuttam kathento 
Mahācetiye dhātunidhānam vannetva suttantam vinivattetvā nitthāpesi. 


From this passage, it is obvious that this Mahāsīva who had mastered all the texts 
and who was given the title of "Tepitaka”, i.e. "Tipitakadhara" was contempora- 
neous with King Vasabha. It is quite impossible that there should appear in ancient 
Sri Lanka two or more Mahāsīvas who were Tipitakadharas. As already stated at 
the beginning of the present article, there are nearly two hundred ancient Sri Lankans 
recorded in the Atthakathās (except in the Acariyaparampara), and of these the 
great majority are elders. Of these elders, those who are recognized as Tipitakadhara 
are only eight in number, excluding the Mahāsīva under consideration. (The name 
shown in brackets in each line refers to the king who was contemporary with each 
elder.) They are: 


Cala-Abhaya (Kutakannatissa)?? 
Cūļanāga (Kutakannatissa)? 
Cülasumana*? 

Calasumma (Kutakannatissa)*! 

Tissa*? 

Mahātipitaka (Vattagamani) 
Mahadhammarakkhita (Vattagāmaņī)!! 
Vattabbaka-Nigrodha (Vattagamani)* 
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Although some of these have the same ‘basic names’ as other elders, no 
other Tipitakadharas with the same ‘basic name’ are found. In the case of 
the Mahāsīva under discussion, therefore, ths Tepitaka-Mahdsiva mentioned 
in MhvT must have been identical with the elder called Dighabhánaka 
Tipitaka-Mahasiva recorded in the. Atthakathà texts. If this is correct, the 
residence of the Mahasivattherd who was a Dighabhanaka and Tipitakadhara as 
well is thought to have been a place named Nigrodhapitthi i.e. Nigrodha Plain 
(cf. Sinh. Nugapitiya). In addition, among the eight Tipitakattheras listed above, 
six are datable and of these the earliest are Mahatipitakatthera, Tipitaka- 
Mahadhammarakkhita and Tipitaka-Vattabbaka-Nigrodhatthera. . All three of 
them lived during the reign of Vattagāmaņī. (B.C. 103-102 ; 89—77, restored) : 
i.e. approximately in th? early part of the first century B.C. No Tipitakatthera existed 
before the time of Vattagāmaņī when Buddhism in Sri Lanka, especially its doctrinal 
study, was probably not so developed as to produce an elder with the title of Tipi- 
takadhara. From this point of view, it is also certain that Gāmantapabbhāravāsī- 
Mahāsīva, a contemporary of King Dutthagāmaņī, cannot be identified with 
Dīghabhāņaka-Tipitaka Mahāsīva. 


Finally, 1 shall consider a Mahāsīva who is listed in the Acariyaparampara, 
because he has been omitted from our discussion. It goes without saying that the 
Ācariyaparamparā (succession of teachers) is the list of the elders who transmitted 
the discipline in the Theravada school. That Mahāsīva is described as follows :*6 


Mahākathī Mahāsīvo pitake sabbattha kovido. 
“The great orator Mahāsīva proficient in all the contents of the Pitaka.” 


In this passage, the word ‘Pitaka’ is ambiguous. It may have two meanings, 
since it can refer either to the Tipitaka o tor the Vinaya Pitaka. Similar expressions 
can be found in the Acariyapaarmpara :*” 


(1) Punar eva Sumano medhāvī vinaye ca visārado. 

(2) Tassa sisso mahapafifio Khemanāmo tipetako. 

(3) Māhākathī Mahāsīvo pitake sabbattha kovido. 

(4) Punar eva Upāli medhāvī vinaye ca visārado. 

(5) Punar eva Abhayo medhavi pitake sabbattha kovido. 
(6) Tissatthero ca medhāvī vinaye ca visārado. 

(7) Cūļābhayo ca medhāvī vinaye ca visārado. 

(8) Cüladevo ca medhāvī vinaye ca visārādo.. 

(9) Sivatthero ca medhāvī vinaye sabbattha kovido. 


245 


246 


124 SODO . MORI 


Of these passages, the first , fourth, sixth, seventh, eighth and ninth are obviously 
descriptions of elders as experts in the Vinaya, and the second is a reference to a 
Tipitakatthera named Khema although an elder of this name is not seen anywhere 
in the Atthakatha texts except here in the, Ācariyaparamparā. On the other hand, 
it is not clear whether the elders in the third and the fifth passages are experts in the 
Tipitaka or in the Vinaya Pitaka only. It entirely depends upon the interpretation 
of the. word “Pitaka”, asalready stated. Prof. Jayawickrama takes this Pijaka to 
be the Vinaya Pitaka ;'$ Prof. Nagai takes it to be the Tipitaka ; but Dr. Horner 
takes it as just "Pitaka",? which is rather ambiguous. If “Pitaka” means here the 
Tipitaka, then Mahásiva-was a Tipitakadhara ; if it means the Vinaya Pitaka only, 
he was a Vinayadhara. -I am inclined to regard this Mahāsīva as a Tipitakadhara, 
because I do not consider that there were two Mahāsīvas (other than Gàmantapab- 
bhüravàst-Mahasiva) in ancient Sri Lanka, one being a Tipitakadhara, and the other a 
Vinayadhara.*! | Moreover, it is certainly understandable that any Tipitakatthera 
would definitely be regarded as an expert in the Vinaya Pitaka, namely a Vinayadhara, 
who is qualified to be listed in the Acariyaparampara, because the Tipitaka of course 
consists of the three Pitakas : the Vinaya, the Sutta, and the Abhidhamma Pitakas; 
in other words, the Vinaya Pitaka is only a part of the Tipitaka. ~ 


To sum up, the elder who has Mahāsīva as his "basic name", who lived in ancient 
Sri Lanka, and who is recorded in the Atthakathā texts isin fact two different Maha 
sivas; one is Gāmantapabbhāravāsī-Mahāsīvatthera (at places misspelt as Vāmanta or 
Vamatta), who lived in the reign of King Dutthagamani Abhaya (B.C. 161—137) ; 
and the other is Dīghabhāņaka-Tipitaka-Mahāsīvatthera, who was sometimes called 
Dīghabhāņaka-Mahāsīva, Tipitaka-Mahāsīva or Mahāsīva with no other name 
prefixed, and who lived at Nigrodha Plain during the time of King Vasabha (A.D. 
65—109). The latter seems to be identical with another Mahāsīva who is listed in 
the Ācariyaparamparā. 


Abbreviations 


AA : Aūguttaratthakathā, Manorathapūraņī 

CNidA : Culla-Niddesatthakathā, Saddhammapajjotika 
DA: Dīghatthakathā, Sumangalavilàsini 

DAT : Dīghatthakathātīkā, Līnatthavaņnanā 

DhsA : Dhammasaīgaņi-atthakathā, Atthasālinī 

IBK : Indogaku bukkyogaku kenkyū, or Journal of Indian and Buddhist Studies (Tokyo 
JA : Jātakatthakathā 

MA : Majjhimatthakathā, Papaficasüdani 

Mhv : Mahávamsa 

MhvT : Mahāvamsatīkā, Vamsatthappakāsinī 

MNidA : Mahā-Niddesatthakathā, Saddhammapajjotikā 
PTS : Pāli Text Society 

PtsA : Patisambhidāmaggatthakathā, Saddhammappakasini 
PugA : Puggala-paūīiatti-ajihakathā: (JPTS 1913—1914) 
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SA : Samyuttatthakathà, Sāratthappakāsinī 

SHB : Simon Hewavitarne Bequest Serics 

Thagā : Theragāthā-atthakathā, Paramatthadipani 

VA : Vinayatthakathā, Samantapāsādikā 

VibhA : Vibhangatthakathā, Sammohavinodani 

Vin : Vinaya Pitaka 

Vis : Visuddhimagga 

(The Pali texts referred to are the PTS editions unless specified otherwise.) 


NOTES 


This is an English revision of my article in Japanese, entitled '"Atthakathā ni arawareta Maha 
siva-choré”, IBK Vol. 26, No. 1, December 1977, pp. 105—110. 


(I am grateful to Mr. K. R. Norman of the University of Cambridge for the discussion 
I have had with him about this topic.) 


This refers to the Visuddhimagga and the primary commentaries on the Pali Canon. They 
are also called in this article the Avthakathas. 


Sodē Mori : Pāli Bukkyē chūshaku bunken no kenkyū Atthakathā no Jydzabu-teki yēsē or) 
A Study of the Pāli Commeniaries, Tūzravādic Aspects of the Atthakathas, Tokyo : Sankibo 
1984, pp. 309—466. 


G.P. Malalasekera, Dictionary of Pili Proper Namzs, London : PTS (first published 1937-38 
2 vols. 


E. W. Adikaram : Early History of Buddhism in Ceylon, Colombo : M. D. Gunasena, 1953 
(First Impression 1946). 


Although we can see in various editions of Pāli text different spellings of his name such as 
“Mahé Siva", *Mahà Siva", "Mahàsiva", ''Mahēsīva”, etc. it is standardized as "Mahàsiva 
in this article. 


N. A. Jayawickrama, ed., tr. : The Inception of Discipline and the Vinaya Nidāna, London: 
Luzac 1962, pp. 180-82. Cf. VA (PTS) pp. 61—63. 


H. Oldenberg, ed., Vin, London 1883, Vol. V, 21. 


. This passage is briefer than thosein the other sources listed here, butitgives a reference to 


DA, which is included here, a more detailed statement. 


The confusions of spelling between “G” and “V”, and between “nt” and “tt” are probably 
caused by the striking similarity between 'e* (ga) and ‘©’ (va) iu the Burmese script and 
“w” (na) and “a” (ta) in the Sinhalese script. 


As for the dates of the reigns of the kings of Sri Lanka, those given in “A Chronological List 
of Ceylon Kings” composed by Paranavitana, which is contained in University of Ceylon, A 
Concise History of Ceylon (Colombo 1961, pp. 341-46) are adopted in the present article. 


Originally ''Vāmanta” as already discussed. 
Mhv chap. XXXI vv. 29—30, 49—54. 


Cf. H. Ellawala : Social History of Early Ceylon, Dpt. of Cultural Affairs, Sri Lanka 
1969, p. 133. : 
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MhvT 11—9606. 

Originally **V&matta" as already discussed. 

The footnote (13) shows a variant, Malaya Mahā-Deva. 

Mhv chap XXXII, v. 53. 

Mhv chap. XXX, vv. 46 ff. 

His name is never referred to in the Atthakathās, so that he is not listed in this article. 
VA III—711. 

ibid. 

Any names prefixed to Mahasiva are all omitted here. 

He is referred to several times only in VA (III—646f ; V—1047, 1101 ; VI—1166). 


DAT (III—79f.) comments: Therasallapo ti theránam sallāpasadiso vinicchayavādo (“Discussion 
of elders" is the point of agreement in elders’ discussion.) 


The word "vihāra” is supplied on the basis of a comment of DAT (III—80): *Kalhalavasui 
Kāļhālavihāravāsī”” 


DA III—727 ff. 

DhsA p. 405 : MNidA 11—346. 

DA III—881 ; SA III—211f. 

DhsA p. 200f. 

VA V—1138. 

DA II—511 ; AA IV—28 ; PtsA 1—112 ; CNidA p. 60f. 

DA III—1013 ; AA III—51 ; CNidA p. 122. 

MA I—301. 

DA I1—375. 

DA II1—882f. 

Cf. P. V. Bapat, R. D. Vadekar, (ed.) : Aifhasalint, Poona 1942, p. 215. 
Vis II1—398 ; VA ITI—699 ; IV—892 ; DA III—744 : MA I — 230 ; V—103 ; SA IL—276 ; 


II—264, 277 : AA 1 —26 ; 11—133 ; V—48 ; PtsA III—574 ; DhsA pp. 229, 230, 266, 267, 
284 ; VibhaA pp. 16, 342, 452 ; PugA pp. 199, 223. 


He is referred to in Vis I—69, 96 ; 11—394 ; VA 111—591 ; DA 11—442, 530 ; MA 1—155 ; 
TV—94, 148, 189 ; SA ITI—230, 264, 277 ; AA 1—26 ; 11—24 ; DhsA p. 230 ; VibhA pp. I1, 
16, 457 ; PugA pp. 190, 223. 

See n. 37. 


He is referred to in DA II—514 (as Tepitaka-Culla-Sumanatthera). Cf. DA (SHB Vol. 4) 
p. 353, 1.21. ; DA (Burmese Chatthasaūgāyanā edition) II-—104, 1.27. 


Heisreferred toin DA III—744f. (as Tipitaka-Cülasuma «or culla-summa°> -tthera) ; MA 
1—230 (as Tipitaka-Culla-Summatthera). 


He is referred toin AA II—311 (as Tepitakatissatthera). 


43. 


50. 
51. 
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Heis referred to in VA III— 695. 


He is referred to in PtsA IJII—574; DhsA p. 267 ; PugA p. 190. Cf. VA 1—55, 64, 67; 
ThagA 11—229 ; Vis I—9. ; DhsA pp. 278, 286, 287 ; VibhA p. 81. 


Heisreferred to in, VibhA pp. 449-52. 

N. A. Jayawickrama op. cit. (in n, 7) 181. Cf. VA (PTS) I—63. 
ibid. p. 181 f. Cf. VA (PTS) 1—62f. 

ibid. pp. 56, 107 (the section 63 n. 5). 


M. Nagai (tr.) : Issai zenken ritsu chit jo or Japanese Translation of the Bāhiranidāna in the 
Samantapāsādikā, the Nanden daizēkyē Vol. 65, Tokyo : Dazió shuppan 1941, p. 80. 


I. B. Horner, (tr.): The Book of the Discipline. Vinaya-Pitaka, Vol. VI London : Luzac 1966, p. 6. 


As is clear from passage No. 9 in the above list, an elder named Siva is recorded in the Acariya- 
paramparā as a specialist in the Vinaya, yet he is called Siva, not Mahāsīva. 
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The Chronology of the Sihalavatthuppakarana 


I 
The Sīhalavatthuppakaraņa in Pāli (henceforth Sih) is a 
Buddhist narrative which contains plenty of historical ac- 
counts. In a broad sense it is a sort of Pāli Atthakatha 
literature and is classified in the same group as the Dasa- 


vatthuppakarana, Sahassavatthuppakarana, Rasavahini, etc., 


i.e., the so-called 'vamsakathā'. 


Since the publication of the critical edition of the Sih 


1) 


by Rev. A.P. Buddhadatta in 1959 , Scholars including my- 


self have been interested in this text and have published 


Some studies on it mainly in Japanese and partial transla- 


2) 


tions into Japanese It was, hoever, the Romanized text 


with its introduction and full translation into French by 


3) 


Dr. Jacqueline Ver Eecke (now Filliozat) in 1980 that 


marked a new stage in this study. In 1983, I wrote a detail- 
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; 4) ? 
edreview article in Japanese on this book along with 


5) 


Ver Eecke's previous one, le Dasavatthuppakarana 


first article on Sih in 1972 6) I examined all the proper 


. In my 


names which appear in the text, specifically the names of 
persons and places, and discussed chiefly the date (and 

place) in which the text was finally composed. Among many 
individuals referred to in the present text, King Mahāsena 


7) was the last 


in ancient Sri Lanka (reign: 276-303 A.D.) 
whose period could be identified. On the other hand Buddha- 
datta stated, in the introduction to his edition mentioned 
above, that this work seemed to have been compiled before 
the time of Buddhaghosa, and that as it was compiled in a 
period when the Pāli scholarship was not of a very high 
standard, we find here some grammatical mistakes and pecu- 
liar phrases. After this statement, he supplied several 
words as example. His opinion reminded me of the Dipavam- 
sa which is also regarded to have been written in 'poor 


Pāli', and which had definitely been compiled before the 


time of Buddhaghosa, i.e. before the first half of the 


fifth century, since it is quoted in Buddhaghosa's Samanta- 


pasadika and Kahkhāvitaraņī 9). With the above two examples 
es evidence, I.concluded at that time that the Sih was fi- 
nally compiled in Sri Lanka at some time between Mahāsena 
and Buddhaghosa, that is in the fourth century. This con- 


clusion of mine is very similar to Paranavitana's view 
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that the Sih appears to be earlier in date than the works 
9) 


of Buddhaghosa, as well as the Dipavamsa 


Yet my above view was critically referred to in passing 


10) 1) 


by Dr. Filliozat (: Ver Eecke) and Mr. K. R. Norman ii? 


After having studied the Sih, I proceeded to a study of the 
main body of Pāli Atthakathā literature as a whole d and 
investigated for many years various philological aspects 
including chronological characteristics of the whole texts. 
L examined not only the chronology of the present Pāli com- 
mentaries, but also that of their original sources, espe- 
cially of their 'Sīhaļa sources', and came to what seemed 


; 13 
a reasonable conclusion us 


In comparison with this con- 
clusion (infra), I was considering, before being aware of 
the above two scholars! doubt, that it was necessary to ai- 
ter my previous view about the date of compilation of the 
Sin: the reference to King Mahāsena in the text does not 
indicate the lower limit for the date of its compilation, 
but the lower limit for the original source materials from 
which the present Sih was derived (cf. my Japanese review 


articie upon Ver Eecke's book already mentioned 14), 


which 
seems to have drawn no particular attention from Ver Eecke 
and Norman). Such being the present research situation, in 


this article I shall chiefly discuss some chronological as- 


pects of the SIh. 
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II 

As is well-known, the sth as we have it consists of 77 
stories in total. Nevertheless, according to the Table of 
Contents given in Buddhadatta's edition (p.135), the text 
seems to have originally had 82 stories at least. The ma- 
jority of them are stories relating to Sri Lanka, while the 
rest (only 9 or so) are stories concerning India, Surattha 
in particular (Saurügtra, the present Kathiawar district 
in western India). The first 45 stories distributed in 5 
chapters (originally 50 stories in 5 chapters: each chapter 
had 10 stories) make up, so to speak, the Main Part of the 
text, and the latter 32 stories form the so-called Contin- 
mation. In these stories, there appear names of persons, 
vihüras, etc. Some of them were already known from such 


works as the Dipavamsa, Mahāvamsa, Pali commentaries in ge- 


neral, etc., but others were unknown. By examining all the 
known names, particularly those of persons whose dates are 
traceable, it is possible to bring out some chronological 
features of the text. The examination is carried out ina 
chart, where the items corresponding to the following hea- 
dings will be systematically listed. 
- 1) Numbering of the story. 

Ax: the number at the head of each story in Buddha- 

datta's edition. The number in parentheses following Ax in- 


dicates that given at the end of each story, when different 
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from the first one 15) 


Bx: the number given on p.135 in Buddhadatta's edi- 
tion for the stories from Al to A50 (i.e. the Main Part); 
thereafter it refers to the number given at the end of each 
story. 

Cx: the serial number of the story in both editions. 
- 2) Style. 

The whole Sih is composed of verse and prose, following 
different patterns: 

A: verse and prose; the prose beginning evam anusuy- 
yate is a characteristic feature of this type. A9 is regar- 
ded as a variant of A (hence A') because it starts with two 
lines in verse followed by the prose phrase evam anusuyyate. 

B: verse and prose; the beginning is in verse, most 
of the passages are in verse. A28 starts with the prose- 


phrase evam anusuyyate followed by verses; it is a variant 


(of an exceptional type) of B (= B'). 

C: verse only. 

D: prose only. Some stories of this group contain a 
few passages in verse (= D'). 
- 3) Location of the story: either (Sri) Lanka or India. 
For Sri Lanka, Anurādhapura, Rohana, Malaya, Mahāgāma, Nāga- 
dipa, and Piyangudipa are the names of places that often 


occur. 


- 4) Clue person for dating. The kings whose reigning dates 
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are well-known or some persons whose epochs can be traced 
while investigating their relations with the kings give a 
clue for dating the text. As a rule, only one such clue 
will be mentioned for each story with the necessary expla- 
nation. In the following three cases, however, no key per- 
son can be referred to: (i) no name is concretely given to 
the persons who appear in the story (only anonymous per- 
sons intervene); (ii) the names are entirely unknown; (iii) 
several persons bearing the same name are known, which 


makes idientification quite impossible. 


Main Part 


Chapter I. 

. A1 (B3, C1); A -- Lanka -- King Saddhātissa (reigning 

years: 137-119 B.C.). As for the king, see PPN, SPC 373. 
A2 (B4, C2); A -- Lanka -- Haritala(gàma)-Tissa. He again 

appears in story A3 together with king Saddhütissa: thus he 


can be regarded as a contemporary of this ruler. 


A3 (B5, C3); A -- Lanka -- King Saddhātissa. 
. AA(6) (B6, C4); A -- Lanka (Rohapa district in southern 
Lanka) -- Cūļapiņdapātika-Tissathera, probably a contempo- 


rary of king Dutthagāmaņī. 


An elder named Cūļapiņdapātika-Tissa who resided at Gāmen- 
: 16) ^ 

davalavihara in Hohana appears once in Mp according to 

which he ordained Milakkhatissa; from this it can be dedu- 


= 21:7) 
ced that he lived in the reign of Dutthagamani . Very 
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probably, the Cūļapiņdapātika-Tissa of A4 is the same as 
Gāmendavālavihāravāsi-Cūlapiņdapātika-Tissathera. 

AS(7) (B7, C5); A -- Ļanka- King Tissa (= Saddhātissa?). 
The Sinhalese king here called Tissa lives in the Tusita 
world. According to Mhv (XXXII 80) ant to story A3 of Sīh, 
it is king Seddhatissa who, after his death, was reborn in 
the Tusita. The belief that Saddhātissa was born again in 
the Tusita seems to have been very popular in ancient Sri 
Lanka. 

. A6 (B8, C8); A -- Lanka -- Phussadevatthera residing at 
the Kalakandharavihdra, in the period of king Dutthagāmaņī. 
Several Phussadevattheras ( whose vihāras vary slightly in 
spelling) are found in various texts: Katakanara (SIh), 
Kata-andhakāra (or Kata-antakāra, Sp 1335, but 'Phussarat- 
thera in the PTS ed.), Kālandhakāra (Sārasangaha-p.33), 
Kālakandha (Saddharamaratnakāra), Katakandhakāra (Ja, Vism 
variants; Kata-andhaküra and Katakandara in Vism). W. Rahu- 
la regarded them all as one person whom he considers to be 
a Son of king Saddhātissa's sister (i.e. also Dutthagá- 
mani's sister), following à statement available only in the 


18) 


Sahassavatthu After a thorough examination, I could 


conclude that at least the Phussadeva of Ja and Vism must 


9) 


have been a contemporary of Dutthagāmaņī Therefore if 
Phussadeva of the present story is identifiable with the 


elder of the same name in Ja and Vism, then he can be a 
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contemporary of Dutthagamani. 
. A7 (B9, C7); A -- Lanka -- King Dutthagāmaņī (reigning 
161-137 B.C.). 
A8 (B10, C8); A -- Lanka -- King Saddhatissa. 
Chapter II. 
A9(11) (B11, C9); A -- Lanka -- no clue person. 


. A10(12) (B12, C10); A -- Lanka -- no clue person. 


A13 (B13, C11); A -- Lanka -- no clue person. 
A14 (B14, C12); A -- Lanka -- no clue person. 
. A18 (B15, C13); A -- Lanka -- King Saddhátissa. 
A16 (B16, C14); A -- Lanka -- no clue person. 
A17 (B17, C15); A -- Lanka -- no clue person. 
. A18 (B18, C16); A -- Lanka -- no clue person. 
A19 (B19, C17); A -- Suratķha, India -- no clue person. 


A20 (B20, C18); A -- Surattha, India -- Siggavatthera in 
the period of King Asoka. Siggava was the master of Mogga- 


20) a well-known elder in the time of 


liputta-Tissatthera 

King Asoka: hence Siggava can be regarded as contempora- 

neous with the same king. 

Chapter III. 

. A21 (B21, C19); A -- Surattha, India -- no clue person. 

. A22 (B22, C20); A -- Surattha, India -- no clue person. 
A23 (B23, C21); A -- Surattha, India -- no clue person. 

. A24 (B24, C22); A -- Surattha, India -- Dhammarāja = King 


Asoka (?). In A27 king Asoka is called 'Asoka Dhammaraja'. 
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Thus our Dhammarāja can be regarded 
of Asoka Dhammarāja. 
A25 (B25, C23); A -- India (?) -- 
A26 (B26, C24); A -- Gandhàra, NW 
A27(30) (B30, C25); A -- India -- 
(reign: 268-233 B.C.). 


Chapter IV. 


as an abridged name 


no clue person. 
India -- no clue person. 


Asoka Dhammara ja 


A28(31) (B31, C26); B' -- Lanka -- no clue person. 


A?9(32) (B32, C27) -- B -- Lanka -- King Saddhātissa. 


A33 (B33, C28); B -- Lanka -- King Saddhātissa. 


A34 (B34, C29); B -- Lanka -- Kutumbiyaputtatissatthera 
in the reign of king Dutthagāmaņī. As to his date see my 
article 21) 

A35 (B35, C30); B -- Lanka -- saddhātissa-mahārāja: king 
saddhātissa. 


A36 (B36, C31); B -- Lanka -- Saddnātissa-mahārāja. 


A37 (B37, C32); B -- Lanka -- no clue person. 

A38 (B38, C33); B -- Lanka -- no clue person. 

'A39 (B39, C34); B -- Lanka -- no clue person. 

AAO (B40, C35); B -- Lanka -- Saddhatissa-mahàra ja. 
Chapter V. 

A41 (B41, C36); C -- Lanka - Māleyyadevatthera in the 


reign of king Dutthagāmaņī; Piyangudipavasi-Tissatthera in 


the reign of king Saddh&tissa. 


^s for Màleyyadeva (whose spelling varies as Maliya(Mahā)- 
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Ao: M : 22) 
deva, etc. in Pāli commentaries), see my article . He 


again occurs in the next story of Sih together with Duttha- 
gāmaņī. In addition, a Piyangudīpavāsi-Tissa also appears 
in story A8 along with Saddhatissa: he must have lived in 
this king's reign. Accordingly, this story can be placed 
during the reigns of Dutthagāmaņī and his successor, Sad- 
dhatissa. 

. A42 (B42, C37); C -- Lanka -- king Dutthagāmaņī Abhaya. 

. A43 (B43, C38); C -- Lanka -- king Saddh&tissa. 

. A44 (B 44, C39); C -- Lanka -- Tambasumanatthera in the 


period of Saddhátissa. According to Ras, he was once a min- 


asie Sor thie tede ea 
. A45 (B45, C40); C -- Lanka -- king Saddhātissa. 
- A46 (B46, C41); C -- Lanka,-- no clue person. 
. A47 (B47, C42); C -- Lanka -- no clue person. 
A48 (B48, C43); C -- Lanka -- king Kakavannatissa (reign 


461 B.C.) and Viharadevi, viz. the parents of Dutthagamani 
and Saddhátissa. Kākavaņņatissa did not rule over the whole 


Sri Lanka, but in the southern area only: he is usually not 


included in the list of Sinhalese kings n 

A49 (B49, C44); C -- Lanka -- Sūlikumāra, the only son of 
Dutthagamart ie 

A50 (B50, C45); © -- Lanka(?) -- no clue person. 
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Continuation 
A51 (Bl, C46); D -- Lanka -- no clue person. 


A52 (B2, C47); 


[w] 
1 
( 


Lanka -- no clue person. 

A53 (B3, C48); D -- Lanka -- king Saddhātissa. 

A54 (B4, C49); D -- Lanka, -- king Saddhātissa. 

ASS (B5, C50); D -- Pātaliputta, India -- no clue person. 

A56 (B6, C51); D -- Lanka -- Tissa-mahārāja, (king Sad- 
dhatissa) 26). 

A57 (B7, C52); D -- Lanka -- no clue person. 

A58 (B8, C53); D -- Lanka -- nothing clear. N.B. This 
Story occurs during a famine, possibly the one in the 
reign of Dutthagāmaņī (cf. A59). This story can then be as- 
Signed to the reign of the same king. 

A59 (B9, C54); D' -- Lanka -- Yonaka-Dhammarakkhitatthera 
in the time of Dutthagāmaņī. Two elders with this name 
lived in ancient India. One was a disciple of Assagutta- 
tthera and the master of Tissatthera (the younger brother 
of king Asoka, who was sent by the king to Aparantaka ona 
Buddhist mission); the second is the elder who attended the 
completion ceremony for the Mahāthūpa in Anurādhapura, the 
ancient capital of Sri Lanka in the period of Dutthagamani. 


As the story A59 begins with the following passage: 


i, it is obvious that it takes place during a fam- 


inein Sri Lanka. Four serious famines are known to have 
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occured in ancient Sri Lanka, one of them in Dutthagāma- 
ni's reign (the others during the reigns of Vattagāmaņī, 
Kuncandga, and Siri Sahghabodhi). From the above we are 


able to conclude that Yonaka-Dhammarakkhita described in 


the present story was a contemporary of Dutthagāmaņī 27) 
. A60 (B10, C55); D -- Lanka -- king Saddhātissa. 
A61 (B11, C56); D'-- Lanka -- king Saddhātissa. 
A62 (B12, C57); D -- Lanka -- no clue person. 
. A63 (B13, C58); D -- Lanka -- no clue person. 
A64 (B14, C59); D' -- Lanka -- nothing clear. It is stat- 


ed that the story took place during a famine (cf. A58). 
Possibly its time can also be the reign of Dutthagāmaņī 
(cf. A59). 

A65 (B15, C60); D -- Lanka -- Brāhmaņatīya (or Brāhmaņa- 
tissa) in the period of king Vatķagāmaņī (reigning: 103-102, 
89-77. B.C.). Bedhmanatiya was a robber who became infamous 
during the time of confusion and famine under the five Dra- 
vidian rulers dominating Anurddhapura between the two 
reigns of Vaķtagūmaņī, i.e. 102-89 B.C. This period is also 


called the 'Mar&bhaya' (great peril) or Brāhmaņatīya-bhaya 


(Brūhamaņatissa-bhaya, Caņdāla-tissa-bhayu) 207. Tre Lins 
name is mentioned in the present story. 

A66 (B16, CGL); D -- Lanka -- king Mahüsena (reign: 276- 
303 AD.) 
. A67 (B175 C62); D -- Lanka -- no clue person. This is 
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the story of a young elder who was named Atavivasi 


dweller)-Khuddakatissa. He was apparently different from an 


elder called Mahgana(vihüra)vüsi-Khudda(ka)tissa 


tissa) who lived in the reigns of Dutthagamani and Saddhā- 


29) 


tissa The latter is considered in A82. 


A68 (B18, C63); D -- Lanka -- king Saddhātissa. 


(forest- 


(or Kujja- 


A69 (B19, C64); D' -- Lanka -- Mahāpadumatthera, a contem- 


porary of king Iļanāga (reign: 35-44 A.D.). There lived se- 


30) 


veral Mahāpadumattheras in ancient Sri Lanka The one 


who appears in this story was Rohaņavāsi-Mahāpadumatthera. 


According to Mhv XXXV 29ff., he was active in the period of 


Iļanāga. 
A70 (B20, C65); D -- Lanka -- no clue person. 
A71 (B21, C66); D -- Lanka -- no clue person. 
A72 (B22, C67); D -- Lanka -- no clue person. The date for 


this story is unclear. Yet the names of Malayavds1-Maha- 
sangharakkhitatthera and Cittalapabbatavāsi-Dīghabhāņaka- 
Ab nayatthera are referred to in the story. They both lived 


1) 


in the reign of Vattagāmaņī E Accordingly the date for 
this story can be regarded as being closely connected with 
this king's reign. 

A73 (B23, C68); D -- Lanka -- no clue person. 

A74 (B24, C69); D -- Lanka -- Rohanatthera in the period 


of king Dutthagāmaņī(?). In this story, an elder named Ro- 


hana is described as having worked to attain Arhantship. On 
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32) 


the other hand, the Mhv records a person also called 


Rohanatthera who was the father of Theraputta-abhaya, one 


33) who joined the 


of the main retainers of Dutthagāmaņī 
Order and also gained Arhantship. If these two Rohanas are 
identical, then the thera of A74 was contemporaneous with 
the above king. 

. A75 (B25, C70); D -- Lanka -- Brāhmaņatīya in the period 
of Vattagdmani. This story starts with the following passa- 
ge: Sihaladipe Brēhmaņatīyam nàma Dvādasavassāni 


dubbhikkham ahosi 7^ cf. A65. 


. A76 (B26, C71); D -- Lanka -- no clue person. 

A77 (B27, C72); D -- Lanka -- king Dutthagamani. 

A78 (B28, C73); D -- Lanka -- no clue person. 
. A79 (B29, C74); D -- Lanka«(or India?) -- no clue person. 
With regard to the country Dakkhiņāgiri(mahā)vihāra is the 
only key: a vihāra with this name existed both in India and 
Sri Lanka. The one in India was in a place named Ekanāļā 
in Dakkhiņāgiri district, the southern area from Rājagaha dd 
The vihara in Sri Lanka was established in Anuradhapura by 
SAVA consider that the vihāra of the present sto- 
ry was the one in Sri Lanka. 

A80 (B30, C75); D -- Lanka -- Brāhmaņatīya Abhaya in the 
time of king Vattagāmaņī. 

A81 (B31, C76); D -- Lanka -- no clue person. 


A82 (B32, C77); D -- Lanka -- Khuddakatissatthera in the 
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successive reigns of Dutthagamani and Saddhātissa: cf. A67. 
He was an inhabitant of Manganavihāra and was active in the 


reigns of the above two kings nu 


Incidentally, another 
elder named Vyagghatthera also occurs in this story: he is 
probably the same as Mahāvyagghatthera who can be regarded 


as having lived in the same two reigns 383. 


III 

From the above analysis of all the stories of Sih, we are 
able to make the following remarks: 

(1) It appears that this text is derived from several 
kinds of oral or written sources. It is worth noting the 
differences in the stylistic patterns. A1-27, i.e. all the 
25 stories of Chapters I-III in the Main Part are composed 
in verse and prose and start with the passage evam anusuy- 
yate (= A, A'). All the 10 stories of Chapter IV (A28-40) 
are composed mostly (but not entirely) in verses (= B, B'). 
All the stories of Chapter V are entirely written in verse 
(= C). The remaining 32 stories all belong to the Continua- 
tion and are written in prose only (= D, D'). Thus all the 
77 stories of Sih can be classified under four stylistic 
types, which are not mixed, but kept separate and arranged 
principally chapter by chapter or part by part. This clas- 
sification (A-D) cannot be regarded as merely haphazard: 
it clearly suggests that these four groups of stories were 
derived from different original transmissions. 


269 


270 


236 


: (2) The great majority of stories are located in Sri Lan- 
ka. in particular this is the case for stories included in 
the Continuation except for one (A55). This suggests that 
the Sih was finally compiled in Sri Lanka. The Indian sto- 
ries form a minority and are almost all collected in the 
last part of Chapter II and also in the whole of Chapter 
III, i.e. in the last part of the group of stories marked 
as A (A!). Most of them are located in Surattha district in 
western India (A19, 20, 21, 22, 23, 24). The remaining ones 
&re located in Gandhüra district (A26) and Pátaliputta, the 
capital of the Asokan kingdom (A27, 55). In addition, it is 
to be noted that the name of Andhakarajja in South East In- 
dia occurs niy once (A65), although the location of this 
story itself is Sri Lanka. 

West India is commonly regarded as the area from where the 
Pali language originated, and from where Theravada Buddhism 
and its Pali scriptures were transmitted into early Sri 
Lanka for the first time. But Mr.K.R.Norman recently dis- 
cussed the following 39). 

"It has been claimed in the case of Pali that as there are 
resemblances beween it and the Girnār dialect of the Asokan 
inscriptions, and also between it and the language of the 
Hāthigumphā inscriptions, Pāli must have been the language 
of one or other of these two areas. A careful examination 


of the language of these inscriptions shows that Pali is not 
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identical with either of them..." 

His discussion, however, does not deny a possibility that 
Pali originated in West India, but only shows that any ade- 
quate evidence from a linguistic point of view concerning 
the question of the original area of Pali has as yet been 
unobtainable. On the other hand, there is much historical 
and legendary evidence that a Theravadin Buddhism with Pāli 
as its scriptural language originated in West India, and 
was transmitted from this area to ancient Sri Lanka. The 
present Sih consists of stories located in Sri Lanka in the 
first development, and of stories located in Surattha dis- 
trict (western India) in the second one; it can be looked 
upon as an important textual evidence proving the very 
close Buddhist relation between these two regions in early 
times..I do not consider this as resulting from mere chance. 

(3) As for the Indian persons appearing in the stories, 
only king Asoka (A27, 24 ?) and his contemporary, Siggava- 
tthera (A20) have been identified so far. 

(4) As for the Sri Lankan people found in the text, it has 
So far been made clear that in 42 out of 45 Sri Lankan sto- 
ries of the Main Part, Sri Lankans from 22 stories can be 
identified. They are either king Dutthagamani (A7,42) or 
king saadhātissa (Al, 3, 5?, 8, 15, 29, 33, 35, 36, 40, 43, 
45) or contemporaries of one or of both kings (parents, 


son, retainers, elders, etc. A2, 4, 6, 34, 41, 44, 48, 49). 
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In particular Saddhütissa appears in 11 or 12 stories, the 
largest number of references to one individual. These two 
kings were brothers who lived in the same period, and rei- 
gned successively. Therefore their two reigns can be regar- 
ded as one period, lasting about half a century, from the 
middle of the second century B.C. Thus all the Sri Lankans 
identified in the Main Part are persons belonging to that 
period only. 

For the Continuation consisting of 32 stories in total, 
Sri Lankans from 18 stories can be identified (of these 18, 
those of A58, 64, 74 are more or less vague). Among these 
identified persons, Saddhatissa again occurs most fre- 
quently (A53, 54, 56, 60, 61, 68). He and his elder bro- 
ther Dutthagāmaņī (A77) together with their contemporaries 
(A58?, 59, 64?, 74?, 82) make up the great majority as in 
the case of the Main Part. The second largest number con- 
cerns Brāhmaņatīya, a contemporary of Vattagamani (A65, 75, 
80, cf. 72). Besides them, a contemporary of king IlanBaga, 
and king Mahüsena himself appear once (A66, 69). All these 
individuals other than Dutthagāmaņī, Saddhátissa and their 
contemporaries, do not occur in the Main Part, and they are 
all later than Dutthagāmaņī and Saddhatissa. In particular 
king Mahāsena is the latest of all: he stands for the lower 
time limit of the whole text. 


Next, comparison of the above findings with those of the 
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Pāli Atthakath@s as a whole leads to very interesting and 
suggestive remarks. I have examined all the Sri Lankan peo- 
ple (including some Indians who were active in Sri Lanka) 


occurring in all the Atthakathas 291 


and have tried to pin- 
point their dates as exactly as possible. Identification 

of these individuals could be carried out fairly success- 
fully in spite of the fact that they could be known through 
different names or that other persons could have identical 
names. Their dates could be deduced despite many difficul- 
ties by searching from direct and indirect connections with 
Sinhalese kings, whose reigning dates are generally relia- 
ble. To my knowledge, the Sri Lankan people appearing in 
the Pali commentaries amount to 188 in total, of which 128 
could be dated (the remaining 60 being left undated). The 
128 datable Sri Lankans can be classified basically accord- 
ing to the reign during which they lived. A few continuous 
or parallel reigns isolated from others can be considered 
as one period, and are grouped together here. The following 


list results from the above analysis: 


(O. The first five kings before Devanampiyatissa: 5 ) 


1. Devünampiyatissa (250-210' B.C.) 19 

2. Eļāra 1| 
(Kakavannatissa in the South -161 B.C.) 4| 45 
Dutthag&ümant (161-137 B.C.) 37 
Saddhütissa (137-119 B.C.) 3 
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3. Vattagāmaņī (103-102, 89-77 B.C.) 32 


(including the five Dravidian rulers) 


4. Coranāga (62-50 B.C.) 1 

5. Kūtakaņņa Tissa (41-19 B.C.) 7 
Bhātika Abhaya (19 B.C.-9 A.D.) 5 16 
Manādācnika Mahānāga (9-21 A.D.) 4 

6. Candamukha Siva (44-52 A.D.) 1 

7. Vasabha (65-109 A.D.) 8 

8. Mahdsena (276-303 A.D.) 1 


41) the first five persons must not be 


In the above list 
treated on the same level as the others, for they are only 
once referred to together in a single passage describing 
the legendary origin of the Sinbalese dynasty and its roy- 
al descendants, in the Bahivanidana of the Samantapāsādi- 
kā 42) In addition, their deeds and sayings are not recor- 
ded (unlike those of almost all the other persons). The 
Bāhiranidāna is a specific section which states the ear- 
liest history of this dynasty as well as that of Therava- 


din Buddhism in Lanka, based upon the same common source 


as that of such chronicles as the Dipavamsa and the Mahā- 


vamsa. Incidentally, the dates of these five kings' reigns 
are left blank in Paranavitana's list of the kings (to 
show that they are uncertain). 

On the basis of the remaining part of the list, the fol- 


lowing, remarks can be added. 
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(1) The upper time limit is the reign of king Devānampiya- 
tissa, that is the upper date limit of the Sīhaļa sources 
(the so-called Sihala Atthakathā literature) of the Pāli 
commentaries. It was, without doubt, in the reign of this 
king that Buddhism was officially first imported from West 
India into ancient Sri Lanka by Mahinda and his party. 

(2) The lower time limit is the reign of king Mahāsena, 
that is the lower date limit of the same Sources, though 
the main body of them seems to have been composed by the 
time of king Vasabha, and to have ceased developing after- 
wards. 

(3) As regards some intermediate aspects of these sources 
between the above two limit periods, the largest number of 
persons (45) belongs to the period of the four successive 
or parallel reigns of kings: Elüra, Kakavannatissa, Duttha- 
gamani and Saddhütissa, of which Dutthagámani's reign 
claims the largest figure. The second largest number (32) 
is concentrated in the reign of Vattagāmaņī; and the third 
(16) is concentrated in the time of the successive reigns 


of the three kings headed by Kütakanna Tissa 43). 


It is 
agreed that in these periods, Buddhism was generally pros- 
perous in Sri Lanka and very active in every respect, and 
the nation was peaceful and well governed. On the other 


hand, the periods of the kings whose names disappear in 


the above list, can be considered as those in which 
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Buddhism was on the decline, and the nation suffered dis- 
turbances. Pāli chronicles tell almost nothing about these 
days. It is quite obvious that the chronological aspects 
of the Atthakathas detailed above do not concern the Attha- 
kathàs themselves (by Buddhaghosa, etc.), but the original 
source materials upon which they are based, viz. the 


"Sīhaļa sources" or "Sihalatthakatha literature". 


IV 
To return to the Sih, when we compare the features of 
this text with those of the Sīhaļa sources for the Attha- 
kathās it is easy to identify some common or similar as- 
pects between the two. 
(1) The upper date limits are identical: the upper date 
limit of Sth is Asoka's reign (268-232 B.C.), that of the 
Sīhaļa sources is Devünampiyatissa's reign (250-210 B.C.). 
(2) The lower date limits also match up: they correspond 
with the reign of king Mahāsena. 
(3) Some intermediate aspects between the two above date 
limits also show certain similarities: 

(a) The respective periods to which the largest number 
of persons belong are the 50-60 years centred upon the 
successive reigns of Dutthagāmaņī and Saddhatissa. 

(b) The respective periods in which the second largest 


number of persons is concentrated also correspond: these 
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are the duration of the two reigns of Vaķtagāmaņī, including 
the intervening period of the five Dravidian rulers, when 


Brāhamaņatīya became infamous. On the other hand, the lower 


date limit (the reign of king Mahāsena) is congruent with 


that of the Sri Lankan chronicles, which can be regarded as 
part of the Atthakatha literature in a wider sense: the 
Dipavamsa ends with the reign of the same king, the first 
part of the Mahávamsa also ends with the record of the same 
period, although these two works (especially the latter) 
were compiled much later than the above reign. Therefore the 
time of king Mahāsena (276-303 A.D.) forms the latest lower 
date limit for the final formation of the Sīhaļa sources for 
the whole Pāli Atthakathā literature (I mean the Pāli com- 
mentarial texts including the Visuddhimagga, the Sīh, some 
chronicles, etc.). The agreement of this date limit cannot 
be a mere coincidence. As previously stated, the appearance 
of Mahāsena as the latest datable individual in the Sih does 
not date the composition of this text by Dhammanandi, but 
rather it dates the final formation by unknown person(s) of 
the source materials for the text as we have it. These mate- 
rials must have been preserved unchanged after the above pe- 
riod until the time when the author making use of them com- 
posed the present Sih in Pāli. 

I have mainly compared some of the chronologically common 


or Similar features between the Sih and the Pali Atthakathās 
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in general. This comparison is made possible on the premise 
that these two kinds of texts originated, in part at least, 
from common sources, and contain certain similar or 
parallel passages and contexts. Therefore it is necessary 
as a next step to investigate such textual relations 
between these two. In fact the above premise could be ful- 
ly proved. As this task requires, however, ample space to 
be assigned to it, I would like to take up this problem in 
another article along with some other remarks on the text 


; 44 
umder consideration as early as possible y 


NOTES - 


* I am grateful to Miss B.A. Scott, a British visiting 
professor at the Women's Junior College of Jēsai University 
(Japan) for having looked over my English in this article. 
-- The references to Pali texts are to PTS editions unless 


otherwise specified. Abbreviations follow A Critical Pali 


Dictionary, Copenhagen, 1924-.Additional abbreviations: 


EHBC: E.W. Adikaram, Early History of Buddhism in Ceylon, 


Colombo, 1953 (first impression 1946). 


HBG: W. Rahula, History of Buddhism in Ceylon. Colombo, 


1956. 


IBK: Indogaku Bukkydgaku Kenkyu, Journal of Indian and 


Buddhist Studies (Tokyo). 
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JBFKU: Journal of the Buddhist Faculty of Komazawa Univ- 
ersity (Tokyo). 


. JBS: Journal of Buddhist Studies (Hammatsu). 


JSH: Jósài Studies in the Humanities (Saitama). 


JSSR: Journal of the S6tó Sect Researchers (Tokyo). 


PEFEO: Publications de l'Ecole Française d'Extréme-Orient 


PL: K.R. Norman, Pali Literature. Wiesbaden, 1983 (A His- 


tory of Indian Literature, ed. by J. Gonda. Vol.VII, Fasc. 
2). 


SPC: S. Mori, A Study of the Pali Commentaries. Thera- 


vādic Aspects of the Atthakathās. Tokyo, 1984 (in Japanese). 


UCHC: H.C.Roy et alii, University of Ceylon, History of 


Ceylon.Colombo, 1959-. 
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SIHALAVATTHUPPAKARANA 


and 
PALI ATTHAKATHA LITERATURE - 


Sedo MORI 


Contents 


1. Introduction 


bo 


Comparison with Pali Commentaries 


eo 


Comparison with Pali Chronicles 
4. Unknown Proper Names 


5. Concluding Remarks 


1. Introduction 


The SUR DAI RE RTRRIVAROS is a Buddhist narrative literature 
which contains plenty of historical accounts concerning ancient 
Sri Lanka and also India. In a broad sense, it is a sort of the 
Pali Atthakatha literature, and is classified as one of the so-called 
Vamsakathā texts, the others being the Dasavatthuppakarana, 
Sahassavatthuppakarana, Rasavāhinī, etc. This text was finally 


composed in Sri Lanka, although it contains not only stories of 


‘this country (the majority), but also those of India. 


Since 1972, I have published several articles regarding this work 


including a review and partial translations with notes all in Jap- 
[6579] 
anese. Based upon these writings, I recently completed the first 
English article on this text, entitled “A-Study of the Sīkaļavatihup- 
The Chreneteq t 
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pakaraņa”, which has already been contributed to le Bulletin d' 
Etudes indiennes No.5 (Paris 1988). In this article I mainly dis. 
cussed some chronological aspects of the text on the basis of a 
detailed investigation of all the proper names appearing in it 
and specifically the names of persons and places. In addition, I 
compared the above chronological aspects with those of the Sīhaļa 
Sources Gi. e. the Sīhaļatthakathā literature) for the Pali commen- 
tares. The latter was first discussed as a whole in a part of 
my work published in 1984. This comparison led me to establish 
the following chronologically common or similar features between 
the Sihalavatthu and the Atthakatha texts in general. 

(1) The upper date limits are identical: the upper date limit of 
the former is King Asoka’s reign in India (268—232 B.C; whereas 
that of the latter is King Devánampiyatissa/s reign in Sri Lanka 
E0210 Nevertheless these two kines are of course contempora- 
neous. 

(2) The lower date limits also match up: they correspond with 
the reign of King Mahāsena(276—303 A.D.). 

(8) Some intermediate aspects between the two date limits above 
also show certain similarities: 

(4) The respective periods to which the largest number of persons 
belonged are the 50—60 years centred upon the successive reigns 
of Dutthagamani (161—137 B.C.) and Saddhātissa (137—119 B.C). 
(pb The respective periods in which the second largest number 
of persons is concentrated also correspond: these are the duration 
of the two reigns of Vattagamani (103—102; 89—77 B.C.) including 
the intervening period of the five Dravidian rulers, when Bráhmana- 


tiya became infamous. 
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(4) The above chronological aspects of the Szhalavatthu are an 
indication of those of the original source materials of this text 
as in the case of the Atthakathā texts; in particular its lower 
date limit, ie. the reign of King Mahāsena suggests not the 
date of composition of the present Pāli texts, but that of the 
final development of its written or oral sources probably in Old 


i (7) 
Sinhalese, etc, 


As was already stated, however, at the end of my article previous- 
ly referred to, the above comparison is made possible on ' the 
premise that these two kinds of text originated, in part at least, 
from common sources, and have certain similar or parallel passages 
and contexts. Therefore it is absolutely necessary as a further 
step in such studies, to seek out such textual relations existing 
between these two. The present article will take up initially this 
question from the point of view explained above. In addition 
another comparison studied from the same point of view should 
then be carried out between the Sihalavaithu and Pāli Chronicles 
such as the Dipavamsa and Mahdvamsa. It goes without saying 
that these chronicles both written in Pali verse record royal 
tradition and Buddhist history in ancient (and mediaeval) Sri Lanka, 


based upon the common older source usually named the "Poràna- 


Sihalatthakatha-Mahavamsa" (or "Sihala-Mahávamsatthakathà") 


that was formerly preserved at the Mahavihara in Anurādhapura, 
the ancient capital of Sri Lanka. However these chronicles are 
also a kind of Pali Atthakathā literature in a wider sense, and 
display certain similarities with the Pali commentaries as well 
as the Sīkalavaithu. For example, the. Dipavamsa and the earliest 


part of the Mahavamsa (ie. the first part excluding the more 
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recent part called the Ciélavamsa) both end with the record of 
the reign of King Mahāsena, which really corresponds with the 
lower date limits of the sources of the Szhalavaithu and those 
of the Pali commentaries as already mentioned. The accordance 
of these date limits of the sources for all these texts suggests 
certain common elements of the whole Atthakatha literature which 
here refers to the Sihalavaithu, Pali commentarial texts, Pāli 
chronicles and others. Even in order to adduce the evidence to 
prove that the above relationship is not the result of a strange 


coincidence, the following comparisons would be necessary. 
2. Comarison with Pali Commentaries 


When we draw a comparison between the Sikalavatihu and Pāli 
commentaries, we are able to discover some instances which 
show certain similarities regarding the content of a corresponding 
story in each text. Such contents seem to have originated from 
identical sources. For instance, Story No.66, Cittaguttatthera-vatthu 
in the Sihalavatthu and an inserted story about the same elder 
in the Silamddesa the first chapter of the Vid di ee are 
very similar to each other. These stories equally describe him as 
an eminent elder who strictly fulfilled the restraint of the faculties. 


Gndriyasamvarasīla) to attain the Arahantship finally. The entire 


passages of each story run as follows: 


Sihalavatthu 
(10) 
There was an elder called Cittagutta, resident in the Great Cave 
aD 
at Koranda. At the door (of the Cave], there was an iron-wood 


tree. The elder had never really craned his neck to look up at 


w 
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the tree. In the meantime, it shed its leaves; stamen of flowers 
Ckiñjakkhi) descended; fruits of flowers fell to the ground; pollen 
from stamen were scattered. He observed these events [from 
looking at the ground each time) and realized that it must at 
that time be such and such a season judging from [the present 
state] beneath [the tree]. 

In the cave near the great iron-wood tree, there was [a painting 
The elder had 


never looked at this either, and had lived with the nature of an 


of] the Renunciation of the Seven Buddhas. 


ordinary person (puthujjanasabhava) for thirty years. Having lived 
in such a way, he reached the Arahant-ship. 

A King named Mahāsena requested the elder, "Please take meals 
in the palace”. For six years the elder took meals in the palace. 
In his last moments, he said to Bhikkhus, "One who has 
questions about the [Buddhist] Ways, Fruits and Means of Reaching 
the Goal, question me!" Then Bhikkhus asked (saying), “We ask 
you, venerable sir, whether or not, taking meals in the palace 
for so long and seeing the king and queen [so often], you noticed 
the king [and queen]”. The elder replied, “No, I did not notice 
either of them; I judged them only from their voices”, The king 
and queen paid homage to the elder, and [asked], “What does 
the elder preach (to us)?” "I tell you, Great King, endure, endure 


{without your senses]”, such was the reply of the elder. He was 


in this fashion the one who had the doors of the senses guarded. 


Visudhimagga 
Moreover a Bhikkhu who is practising the restraint of the faculties 


should be like the elder Cittagutta, resident in the Great Cave 
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at Kuraņdaka, and like the elder Mahā-Mitta, resident at the 
Great Monastery of Coraka. 

It is told as follows: In the Great Cave of Kurandaka, there was 
a lovely painting of the Renunciation of the Seven Buddhas. A 
number of Bhikkhus wandering among the dwellings saw the 
painting and said, “What a lovely painting, venerable sirli” The 
elder said, “For more than sixty years, friends, I have lived in the 
cave, and I did not know whether there was any painting there or 
not. Now, today, I know it through those who have eyes.” The elder, 
it seems, though he had lived there for so long, had never raised 
his eyes and looked up at the cave. And at the door of his 
cave there was a great iron-wood tree. And the elder had never 
looked up at that either. He knew it was in flower when he 
saw flower stamens (kesara) on the ground each year. The king 
heard of the elder's great virtues, and he sent for him three 
times, desiring to pay homage te him. When the elder did not 
go, he had the breasts of all the women with infants in the 
town [ie.Mahāgāma) bound and sealed off, [saying] "As long as 
the elder does not come let the children go without milk.” Out 
of compassion for the children the elder went to Mahagama. 
When the king heard [that ha had come, he said] “Go and 
bring the elder in. I shall take the Precepts.” Having had him 
brought up into the inner palace, he paid homage to him and 
provided him with a meal Then, saying “Today, venerable sir, 
there is no opportunity. I shall take the Precepts tomorrow,” 
he took the elder’s bowl. After following him for a short while, 
he paid honage with the queen and turned back. Whether it was 


the king who paid homage or whether it was the queen, the 
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elder said, "May the king be happy." As seven days went by 
in this way, Bhikkhus asked Why is it, venerable sir, that whether 
it is the king who pays homage or the queen you say, 'May 
the king be happy”. The’ elder replied, "Friends, I do not notice 


, 


whether it is the king or the gueen.” At the end of seven 
days [when it was discovered that] the elder was not happy 
living there, he was dismissed by the king. He went back to 
the Great Cave at Kuraņdaka. When it was night he went out 
for his walk. A deity who dwelt in the iron-wood tree stood by 
with a torch made of sticks. Then his object of meditation became 
quite clear and plain. The elder, [thinking] “How clear my object 
of meditation is today V”, was glad, and immediately after the 
middle watch he reached the Arahant-ship, making the whole 
moutain resound. 

As shown above, the contents of these two are not entirely 
identified: that of the Visuddhimagga is more detailed. Nevertheless 
these stories clearly agree with each other with regard to synopsis 
and substance. It goes without saying that the Visuddhimagga was 
composed by Buddhaghosa mainly on the basis of the so-callad 
Sīhaļa sources or Sihalatthakatha such as the Mahatthakatha which 
had been preserved at the Mahāvihāra in Anuradhapura, and 
also on the basis of the Vimuttimagga, etc. of the Abhayagirivihara, 
the headquarters of a rival fraternity within Theravada Buddhism 
in ancient Sri Lanka. The above story in the Visuddhimagga cannot 
be found in the Chinese version of the Ve EOD CIE the 
Abhayagiri fraternity. Accordingly this must have been included 
in the Sihala sources. Incidentally, with regard to locations and 


dates of the respective stories, the story of the Sihalavatthu can 
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be regarded as dating from the reign of King Mahāsena, because 
of his occurence in it, but its location is unknown. However in 
spite of the date of the story in the Visuddhimagga being unclear 
as the king appearing in this story is left anonymous, its location 
was Mahāgāma, the local capital of the southern area of Sri 
Lanka in those days. However there are no records of King 
Mahāsena ever having lived in this gas Therefore it would 
not be reasonable to conclude, simply by combing the above two 
facts, that the original story for both stories was the one in 
Malāgāma area in the period of King Mahāsena. 

Moreover we are also able to find some instances which demon- 
strate a corresponding story of the Sīkaļavatthu is more detailed 
than a corresponding story of the Pāli commentaries guite contrary 
to the above instance. The following is a brief outline of Story 
No. 81, Mahānāga-Cūļanāgatthera Vatthu in the Siholavatthi. which 
offers a good example in this respest: 

The elder Mahānāga and the elder Cūļanāga, two brothers coming 
from Yonakagiri in Sri Lanka had not once seen their parents 
in the six years since their ordination. After attaining the Arahant- 
ship, they hoped to have a look at their parents. They returned 
to their native place; went to the parents’ house asking for alms; 
and cast a glance at their mother in secret. Suspecting them to 
be her sons, the mother questioned them to this effect, but the 
sons, dodging the question, went away. The mother endered the 
Order herself; sought out her sons; and at last was able to 
meet them. However the sons obliged her return home, At a later 
time when her house became derelict, they obtained timber and 


had the house rebuilt. Nevertheless they never met her again 
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throughout their whole lives. 

A similar story to the above can be found in the Sāratthappa- 
käsin. the commentary on the Samyutta-nikāya. Its content is, 
however, more concise. For’ example there is no mention made 
in the story in question of the mother entering the Order or 
later passages. In addition, a careful comparison makes it clear 
that, although the brothers’ names, Mahānāga and Cülanaga are 
identical, the following various points are subtly different: 

Their birth place is not, Yonakagiri but Vadhatala-nagara-gama; 
their place of residence, unrecorded in the Szhafavatthu, is mentioned 
as Cittala-pabbata; and the duration when they did not meet 
their mother is not six years, but thirty years. The rough outline 
and gist of the two stories essencially agree however. Consequently 
this example also proves that the Sīkaļavatthu and the Pāli commen- 
tarial literature have at least part of their source material in 


common. 
3. Comparison with Pali Chronicles 


Next, I shall look into the relations between the Sīkaavatthu 
and Pali chronicles. As in the case regarding the Sīkalavatihu 
and Pali commentaries already discussed, some corresponding stories 
which seem to have derived from certain common sources can 
be identified. To take a single example, Story No.42, Dutthagamani- 
raüüo Vatthu in the Sihalavatinu. is a description of his deathbed 
scene, and another description of the same event of the same 
king exists in Chapter XXXII, the Entrance into the Tusita-Heav- 

(18) 


en (Tusitapuragamana) in the Mahāvamsa. 


Their respective opening passages in verse are as follows: 
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Sihalavatthu 

1 In Anurādhapura, lived King Abhaya Dutthagāmaņi for twenty- 
four years and he ruled over his kingdom. 

2 He who was reigning fell seriously ill, and ordered his retainers 
as follows: 

3 "Take me to the Mahāvihāra (Great Monastery) and lay me 
down at a place inside from where the Pasada (Lofty Hall) 
can be seen to the left, and the Mahathüpa (Great Tope) 
to the right." 

4 From the front of the Maricavatti [Monastery], Dutthagāmaņi 
lying down there looked over at the best Thüpa by turning 

5 [his body) to the right, and the brilliant Pāsāda by turning 
fit] to the left. Then sitting up on the couch, he looked over 
at the Maricavattivihara, the holy abode in front. 

6 At this moment, the elder Abhaya eat ee at the 
Anurādhavihāra in Rohana, watched [this scene] with the 

7 divine-eye; went underground; stood at the king’s bedside; and 
sat down there... 

Mahavamsa 

1 Before the completion of the chalta and the plaster-work on 
the (Great) Cetiya, the king fell ill with an illness that was 

2 fated to be terminal. He sent for his younger brother (Saddhā)- 
Tissa from Dīghavāpi and said to him: "Complete the work 

3 of the 'Thüpa that is not yet finished. "Because of his 
brother’s weakness, he had a covering made by . sewing 

4 workers of white cloths and with such the cetiya was 


covered, and then he ordered painters to paint a convincing 


10 


11 


12 


13 


14 


15 
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(22) 
railing on it and also rows of filled vases and a row with 


the five-fingers ornament. And he had a chaita made of 
bamboo-reeds by plaiters of reeds and on the upper railing, a 
sun and moon of kharapatta-wood. And when he had had this 
(thüpa) painted cunningly with lacquer and hänkutthaka. he 
declared to the king: that which remained in order to 
complete the thüpa is now completed. Lying on a palanquin, 
the king went there, and when lying on his palaquin he 
passed round the cetiya going towards the left, he paid 
homage to it at the south entrance, and as he then, lying 
on his right side on his couch spread upon the ground, 
beheld the best Maha Thūpa (Great Tope), and lying on 
his left side the best Lohapasada, he became glad at heart, 
surrounded by the brotherhood of Bhikkhus. In order to 
inquire after the ill [king], they had come from far and 
wide, and the Bhikkhus in that assembly amounted to nine 
hundred and sixty million (96 etis), The Bhikkhus, group 
by group, recited in chorus. When the king did not see the 
elder Theraputta Abhaya among them he thought: "The great 
warrior, who fought victoriously through twenty-eight battles 
with me and never yielded his ground, the elder Theraputta 
Abhaya appears not to come to help me, now that the death- 
struggle is begun, for he foresees my defeat.” When the 
elder, who dwelt by the source of the River Karinda on Mt. 
Panjali, knew his thought, he came with a company of five 
hundred (Bhikkhus] who had overcome earthly desires, passing 
through the air by his miraculous power, and he stood 


among those who surrounded the king. 
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As has been obvious from the above quotations ,the description 
of the Mahdévamsa is more detailed, yet the substance of each 
story is very similar. Following the above passages, the stories 
in both texts equally give further statements that enumerate the 
king’s good deeds and offerings to the Order, which were talked 
about between the king himself and the elder Theraputta Abhaya 
Cor Abhaya Theraputta). The entire contents of their conversation 
are also more detailed in the story of the Wahgvamoa, and these 
two stories are not necessarily identifiable. However, the following 
five points at least concerning their outlines and substances corre- 
spond with each other: 
(1) The above identical elder preached the king not to fear death. 
(2) The king’s efforts in the construction of the Mahāthūpa, 
Lohapāsāda and Maricavattivihāra as part of his good deeds were 
emphasized and praised. 
(3) Among many monks to whonf the king gave offerings, the 
elders Malsyyndsva Dhammagutta(ka), Dhammadinna, Vasa 
and an anonymous elder dwelling in Fiyangudīpa were referred 
to in particular as his main doses 
(4) The duration of the king’s reign was twenty-four years. 
(5) Immediately after the king’s death, a vehicle came down from 
the heavenly world to accept him and the dead king was reborn 
above in the Tusite- Heaven. 

Conversely, the corresponding part of the Dobson d 1 very 
concise, and as far as this story is concerned, less agreement 
can be seen between this chronicle and the Sikalavatihu and Maha 


vamsa. Yn fact the following are the only two identifiable points: 


(1) The duration of King Dutthagamani’s reign was twenty-four 
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(2) He constructed the(Loha)Pāsāda and Mahāthūpa (but the Ma- 
ricavattivihara is not included here). 

To return to the comparison of the Sihalavatthu with the Mahd- 
vamsa, the instance described above is that in which a correspond- 
ing story of the Sīkaļavatthu is shorter than that of the Makāvamsa. 
Conversely certain cases can be found in which an event briefly 
referred to in the Mahüvamsa is recorded in more detail in the 
Sihalavatihu. For example, in the beginning of Chapter XXXIII, 
Dasarajika (the Ten Kings) in the Mahavamsa, there is a story 
in which Prince Sali, the only son of King Dutthagamani was 
greatly enamoured with a very beautiful girl named Asokamāladevī 
from the Candala class (an outcaste), and abdicating his claim 
to the throne, he lived in everlasting love with her. This part 
of the Mahüvamsa, however, is so concise that in way of explanation 
for his rather unusual love to her, it merely states: "by a combina- 
tion in a former birth" and nothing md 

In contrast, a very detailed parallel story concerning their former 
lives, etc. is mentioned in Story No.7, Sālikumāra Vatthu in the 
Sihalaidiha The present story consists of the following three 
main parts: 

(1) The respective stories regarding their previous births. 


(2) The circumstances by which Sali met Asokamāladevī by chance 


for the first time at a city-gate of Anuradhapura; fell in love 


with her; got married; and then how his father, the king came 
to see the couple, and finally permitted their marriage because 
of her extreme beauty. 


(3 A sequel story in a later period that Sali practised Buddhist 


301 


302: 


60 48 — Y FR It 
practices by himself at five places, i. e. the western, northern, 
eastern, and southern suburbs of Anurádhapura, and a place near 
Cetiyagiri where he each time received plenty of splended offerings 
from many people or deity-beings of the respective areas. 

The Mahdvamsa along with the Dipavamsa are, needless to 
say, a sort of authentic records of royal events. Accordingly it 
would have been a matter of course for this work to record, 
as an important historical account, that a crown prince abandoned 
the succession of the throne, owing to his unexpected love affair 
with a Caņdāla girl. This account might have been told either 
in the Sīhaļa-Mahāvamsatthakathā, the major source material for 
the presnt Mahāvamsa or in oral transmission. In any case, 
it would have been unnecessary for the Mahdvamsa to describe 
the details of their former relation and of their private life after 
marriage. Therefore such details were not referred to in this work 
as it is an official record. On the contrary these details were 
included in the Sīkaļavatihu which is not a formal chronicle 
originally, but a Buddhist narrative, for the very reason that they 
were suitable material for such narrative literature. 

In addition, the Mahavamsa simply explained (maybe for the 
first time) the reason for the unexpected abandonment of the 
throne by the crown prince as being the couple’s "combination 
in a former birth." This reason might have been besed upon 
the written or oral source for the Mahāvamsa, or upon the author's 
imagination. In any case, concerning this reason given in the 
Mahāvamsa, its commentary, the Kamsatthapbakāsini. further gives 
a very detailed description including the couple's respective stories 


in their previous lives. It starts with the passage below: 
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Sambaddham pubbajātiyā ti anantarattabhave yeva sannitthapema- 
vasena sambaddham. 

“A combination in a former birth” means a combination which 

resulted from a love caused by living together as a couple during 

the existence immediately before this life. 

It is interesting to note that the above stories in the commentary 
are not a description composed by the author himself, but a 
quotation from the Sahassavatthu-atthakatha (i.e. Sahassavatthuppa- 
karaga) that is, as stated earlier, the same kind of Buddhist 
narrative as the Sikalroathüppákardna” In this part of MhvT, the 
name of the Sahassavatthu-atthakathā is clearly referred o although 
the present two editions of this text edited by Rev.A.P.Buddhadatta 
and by Dr. J. Filliozat (Ver Eecke) both lack the full passages 
of the stories, the title of which is only listed in the Contents 
of the work as “Story No.47 Sālirājakumāra Vatthu” in 
Buddhadatta’s edition and "Story No.52 Sāli-kumāra” in Filliozat’s 
iu : On the particular pages dealing with this story the 
following note only is written in each adition 

Sālirājakumāra Vatthu Mahāvamse vuttanayeva veditabbam. 

The Prince Sāli Story should be krown through that which is 

told in the Mahāvamsa. 

Comparing the corresponding story of Sàli with Asokamaladevi 
found in the Sihalavatthu and the one in the Sehassavatthu, 
we are able to identify a certain similarity between the two with 
respect to their outlines. Yet as far as the story about their 
previous births is concerned, the following point illustrates the 
most important difference: The story in the Sikalavatthu gives 


respective independent stories which describe no direct connection 
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between the couple: Sali was a good smith as well as a generous 
Buddhist donor, and Asokamaladevi was a daughter of a Candala 
family after a few rebirths. They met in this world for the 
first time, not in their previous existence. While the other story 
in the Sahassavatithu claims that Sali was a son of a smith 
named Tissa living in a big village called Mundaganga, and Asoka- 
maladevi was the son's wife named Naga. They had already been 
a wedded pair in their existence immediately before this birth. 
Incidentally the Rasavāhini, another Buddhist narrative in the 
same tradition is closer to the Sahassavatihu than to the Sikalavatthu 
as far as this story is concerned. 

As the date of composition of the Sihalavatthu is stil very 
vague, we are unable to decide definitely whether the author of 
the Mahāvamsafikā, Mahanàma made use of this text or not, 
although due to the fact that the Mahāvamsatīkā made no quotation 
from the Sīkalavaithu, he was perhaps ignorant of this work. 
However this may not have been the case. It is at least obvious 
that in so far as the Sali story is concerned, the author of the 
Mahāvamsatīkā was unable to quote from the Sihalavatthu in order 
to comment upon the phrase "sambaddham pubbajatiya” in the 
Mahāvamsa, because the Sihalavaithu did not connect Sali and 


Asokamālādevī in their previous births as explained before. 
4. Unknown Proper Names 


In the previous two sections, I discussed some common or 
similar features existing between the Sikalavatihu and Pali commen- 
taries and Pali chronicles. I will proceed now to the next contrastive 


problem; that is to search for a certain divergence existing between 
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them through investigating the unknown proper names in the 
Sihalavatihu. The unknown proper names here refer to those 
which are not taken up as headwords in the Dictionary of Pāli 
Proper Names edited by G.P.Malalasekera. The reason why this 
dictionary is referred to for the present research is as follows: 
As is well-known, Malalasekera’s Dictionary is exhausitive in so 
far as Pali proper names found in the main Pali texts are concerned, 
although some statements about certain names are still inadequate 
and contain some mistakes. It should at least be given credit 
for the fact that the headwords from the Pali canon, commentaries 
and chronicles to which the Sikalavatthu in question is related, 
have all been taken up without omission. This dictionary includes 
the List of Abbreviations by which all the Pali texts and other 
works that are referred to in the dictionary can be identified. 

According to this list, all the necessary Pali canon and commen- 
taries and some important sub-commentaries and chronicles, etc. 
have been used in compilation of the dk. Therefore if we 
identify all the proper names in the Sīkaļavatthu consulting this 
dictionary, then we are able to classify all of them as either 
identified names or unidentified names. The. unidentified names 
in the Sihalavatihu can be regarded as those which have been 
made known to us for the first time through this text, and which 
are derived from certain particular sources. These sources should 
be considered as not having been included in any other Pali 
texts so far known. Such previously unknown names are fairly 
frequent in the Sithalavatthu. The following is a classified list of 
them. (The figures given in brackets refer to the paginations of 


Buddhadatt’s edition.) 
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(1) Names of Persons 
Elders and Lady Elders—Kalakandaratissatthera (143), Kundalatissa- 
tthera (138f.), 
tthera(61f.) Cülatissatthera (80), Tuvatakanāgatthera(139), Dakavāsi- 


Gámavàasi-Dhammarakkhitatthera(160), Cittābha- 


nāgatthera(110), Dànatthera(160) Nāgarājatthera(160), Manorama- 
mayüramamsatthera (17f.), Mahaovada-dàyakatthera (165), Mahadeva- 
tthera(128),  Mittatthera(102ff),  Lajjitthera(161), Vyagghatthera 
(112f. 169), Saddhasumanatthera(164), Sonatthera(151,=Sonadaraka 
149, shown below). 

Novices—Cūļanāgasāmaņera (83), Lajjisamanera (151). 

Lay-men— Asuka-gahapati (167), Usabhamitta (162), Kanapiyaputtatissa 
(82ff.) Kambuddha-upāsaka(97ff.), Kārapaņņadinna(99), Kunta- 
kammāra(107), Culla-upāsaka(94), Dākaloņatissa( 6 ,=Haritalatissa, 
10), Tissa-tunnavāyu(1 f.), Mahākottideva (-dahara, 150), Mahācūļa- 
upāsaka(105f.),Mahādeva-upāsaka (36ff.), Mahādeva(or Deva)-upāsaka 
(91ff.), Tissa (123), Samafifia-daraka (61), Soņa-dāraka (149, = Soņatthera, 
151, shown above), Haritala(ka)tissa(10=Dakalonatissa, 6). 
Lay-women—Addhavattha-dāyikā(126), Candā-dārikā(146), Cullī-upās- 
ikā (82f., 91, 97, 99 106, 109), Mātudevikā-nāgī(147), Sumanā-dārikā 
(5ff.), Sumanā-dhītā(94ff.), Sumanā-bālikā(123f.), Hankala-upasika 
(89). 

(2) Names of Monasteries, etc. 

Monasteries—Anuradha-vihara (111), Upāsinga-vihāra (65), Upās- 
abha-vihāra (63), Kappatilla-vihāra(102), Kalakandara-vihara (20f, 
24f., 145) Kokānijakaņģagiri-vihāra(71), Kondaptdi-vihara (57), Citta- 
go-vihāra(60), Vatagandamalaya(-vihara ? 155). 

Topes— Andhakāra-cetiya (149), Aloka-cetiya (149), Pabbata-cetiya (104), 
Pātali-cetiya (149). 
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Residing Caves—Kālakandara-leņa (20). 

(3) Names of Places 

Kingdoms—Mahali-rattha (129). 

Countries—Girivaya-janapada (99), Nissadana-janapada (36), Bodhiptthi- 
janapada (37, 50f., 52), Ramaniya-janapada(55), Sahuthala-desa (57), 
Solasa-janapada(81), Hankāla-janapada(89). 

Cilies—Asokapura(82), Cikkhiņņanagara(70), Pātalipurad00, 102), 
Maricavattipura(118), Suvannanagara (77). 
Villages—Ajitavihigama (91), kahgugàma (112), Kanikaragaàma (12), ka- 
ppitalagāma(102f.), Kamphuvagāma(158), Kambojagama(10,14), Ka- 
mmuva-gāma(109), Karitalagama(10), Kakaddavig&ma (105), Kumbha- 
kāragāma (12), Cülagáma (83), Cülakalagáma (83), Cesigāma (101) 
Tammaņagāma(12), Tibbarā (? 18), Punnavethilugama(100), Yātu- 
gāma(99), YonakagiriCgama ? 167), Vattagāma(36), Vamamanaddiga- 
ma (55), Vissutagāma (59) SatikakandarajiC gama ? 161), Sāmāgāma (17), 
Sokadhūmikagāma (97), Hankālagāma(89), Haritālagāma(7, 10, 11). 
Ports—Āļārabāla-pattana (57), Kaņtakasola-pattana (35), Mahakonda- 
tittha (89, 42), Mahakonda-pattana (136). 
Rivers—Kalakandara-nadi(144), Porimasi-nadi(57f.) 
Mountains—Accimantasela-pabbata(67f.), Kanīgupabbata (122), Citta- 
bhapabbata (62), Cülagiri (164f.), Māpitapabbata (113), Mahāni- 
dhipabbata (63), Rohanapabbata (52), Rohanapassa (37), Setapabbata 
(85). 

Foresis—Rattadhak&ra-vana (161) 

(4 Other Names ; 
Ghosts—Kasipeta (44,47), Tandulapeta (47ff.), Thambhapeta (42ff.), 
Patakapeta (52ff.), Pāsāņapeta (39, 42), Balivaddapeta(55f.), Bha- 
ttantarayakarapeta (50,52), Sanghasantakapamapeta (57, 59). 
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Gods—Umāpati (epithet of Siva, 77) 
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All the above names of the Sikafavatthu which are not identi- 
fied by Malalasekera’s dictionary, as previously mentioned, seem 
to have originated from certain sources uncommon to those of 
the major Pali texts so far known. They amount to more than. 
one hundred and twenty. Besides them, we are able to see some 
other names of the same kind in a list of persons which is 
divided into two parts given at the very end of Buddhadatta’s 
edition: The names in this list can be classified in the following 
four groups: 
(1) Names of persons which can be found not only in the Sthalavatthu 
itself, but also in other Pali texts: Maleyyadevatthera (109ff.), 
Dutthagamani Maharaja (11f, 27, 29, 111, 164), Bhaņdāgārikatissa 
(115, 118), Tambasumanatthera (24,119), Kakavannatissa Maharaja. 
(128ff.), Sālikumāra (27, 32, 130). 
(2) Names of persons which are, made known to us for the 
first time in stories themselves of the Sihalavaithu: Mahadeva 
(-upāsaka 36ff., 91ff. or -thera 128), Sumana-darika (twice, 5 ff.), 
Kambuddha(upāsaka ? 97ff.), Mahācuļa-upāsaka (105f.). They are 
already included in the classified list shown above. 
(3) Names of persons which are listed in this list only: Cūļa- 
cuba Eni De Haūkāla-upāsaka, Daliddattherika, Suvaņņa- 
kāra Konta, Tissa-dārikā, Daļidda-upāsaka. 
(4) Names of persons which are too vague to be recognized as 
proper names: 'upāsikā kesakalāpe', Duggatitthī, Mittatthera, 
Kammāra, Mahāgāma-bālikā 

The names of the third group and probably of the fourth 


as well could be regarded as the Unknown Proper Names now 
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in question as in the case of the second group. 
5. Concluding Remarks 


I have discussed the Sihalavatihu and Pali commentaries, and 
also the Sikalavatthu and Pali chronicles, comparing their contents 
from the position of the chronological commonalities of their 
source materials. As a result of this investigation, the following 
remarks can be concluded: 

(1) The Sīkaļavatthu and Pali commentaries of which the major 
source is called the “Sihalatthakatha’, share their source materials: 
as for corresponding stories about certain historical accounts, etc., 
the one includes more detailed descriptions than the other does. 
Reverse cases are also to be found. 

(2) The same can be said to be true of the textual relation 
existing between the Sihalavalthu and Pali chronicles specifically 
the Mahāvamsa, the basic source of which is widely known as 
the “Sihala-Mahavamsatthakatha”. Some common or similar fea 
tures found in corresponding stories of these two suggest that 
they originated at least in part from certain common sources, 

(3 On the other hand, the Sika/avaithu contains numerous proper 
names which cannot be identified even with the aid of Malala- 
sekera’s Dictionary of Pali Proper Names, the most exaustive one 
of its kind ever published. These unknown names are widely related 
to persons such as Buddhist monks and lay-people; Buddhist buildings. 
such as monasteries, topes and residing caves; places such as 
kingdoms, countries, cities, villages, ports, rivers, mountains and 
forests; and miscellaneous ones such as ghosts and gods. Altogether 


they amount to more than one hundred and twenty. The existence 
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of unidentified proper names 


in the Sihalavatthu proves that 


this text partially originated from some other sources than those 


of the major Pali texts already known to us such as the Pali 


canon, commentaries, chronicles, some important sub-commentaries, 


etc. 


(4) The Sikalavatthu newly presents, as a whole, many unknown 


stories or parts of stories concerning known or unknown historical 


individuals and events. In this respect, this text can be recognized 


as valuable material in contributing to new statements upon ancient 


history and Buddhism mainly within Sri Lanka and additionally 


in India. 

ABBREVIATIONS: 

Cv: Cülavamsa 

Das: Dasavatthuppakarana 
Dhk: Dhatukatha 

Dhp: Dhammapada 

Dpv: Dipavamsa 


DPPN: Dictionary of Pāli Proper 
Names (G.P. Malalasekera, 
London 1960 <(First pub- 
lished 1937—38> 2 vols. 
Dthv: Dathavamsa 


Gv: Gandhavamsa 

HBC: History of Buddhism in 
Ceylon (W.Rahula, Colom- 
bo 1956) 

HOS: Harvard Oriental Series 

IBK: Indogaku Bukkyógaku Ke- 


nkyü, or Journal of Indian 
and Buddhist Studies (To- 
kyo) 


JBS: 


_ JSH: 


PEFEO: 


PTS: 


Journal of Buddhist Stud- 
ies (Hamamatsu, Japan) 
Jésai Studies in the Hu- 
manities (Tosai University, 
Japan) 

journal of the Sotó Sect 
Researchers (Tokyo) 
Kankhavitarani 
Kathavatthu 
Mahabodhivamsa 
Mahavamsa 
Mahavamsatika, Vamsat- 
thappakasini 
Milindapatiha 
Nettipakarana 

Patthana 

Publications de l'École fr- 
angaise d'Extréme-Orient 


Pali Text Society 
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Ras: Rasavāhinī Taisho:  Taisho Tripitaka of Chi- 

SA: Samyuttatthakatha, Sarat- nese Version (Tokyo 1897 
thappakāsinī —1910, reprint: 1960—79) 

Sads: Saddhammasangaha 100 vols. 

Sah: Sahassavatthuppakarana Vibh: Vibhanga 

Sas: Sāsanavamsa Vim: Vimuttimagga 

Sih: Sīhaļavatthuppakaraņa Vis: Visuddhimagga 

Smp: Samantapāsādikā, Vinayat VisT: Visuddhimaggatika, Para- 
thakatha matthamafijiisa 

SN: Samyutta Nikaya XS Yamaka 

NOTES: 


(The references to Pali texts are to PTS editions unless specified other- 

wise.) 

(1) Lam grateful to Miss B. A. Scott, a British Visiting Professor, Wom- 
en's Junior College of Josai University, Japan, for having read over 
my English in this article. 

(2) Two editions of this text are available at present: A.P. Buddhadatta, 
ed. : Sthalavatthupakarana, Sri Lanka 1959; Jacqueline Ver Eecke: le Siha[a- 
vaithuppakarana: texte pāli et traduction (PEFEO CXXIII) Paris 1980. 

(3) "On the Sihalavatthuppakarana” (IBK Vol. XXI, No. 1«/19727 pp. 
429—806); "Some Documental Characteristics of the Sihalavatthuppaka- 
rana" (Indian and Buddhist Thought: felicitation volume Presented to 
Professor Dr. Hajime Nakamura, Tokyo 1973, pp. 309—225; "A Japanese 
Translation and Notes of the Sihalavatthuppakarana (J) : Chapter I, 
Stories 1—2" (JSSR No. 5<1973>pp. 191—202) ; "A Japanese Transla- 
tion and Notes of the Sihalavatihuppakarana (I) : Chapter I, Stories 
3—5" (JSH No. 1-190787» pp. 80—101); “Review on (I) le Dasavatthu- 
ppakarana ; édité et traduit par J. Ver Eecke, (now J. Filliozat) (]) le 
Sihalavatthuppakarana : texte pāli et traduction par J. Ver Eecke" (JSH 
No. 10-1088 pp. 147— 68). 

(4) The Pali commentaries here refer to the Visuddhimagga and the 
primary commentaries upon the Pali canon. They are on occasion also 
called the Atthakatha texts, the (Pali) Atthakathas or the Pali commen- 
tarial texts, etc. 


(5) S. Mori Pali Bukkyo Chūshaku-bunken no Kenkyu : Atthakatha no 
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Jyüzabu-teRi Yösö (A Study of the Pali Commentaries : Theravādic as- 
pecis of the Atthakathas) Tokyo : Sankibo Busshorin 1984, pp. 809—466. 

(6) With regard to the reigning dates of the kings in Sri Lanka, S. 
Paranavitava's list is adopted in this study, because this is the most 
recent and the most reliable. (C.W. Nicholas & S. Paranavitana: A Con- 
cise History of Ceylon, Colombo 1961, pp. 341—45). Cf. S. Mori: “Review 
on Friedgard Lottermoser’s Quoted Verse Passages in the Works of Bud- 
dhaghosa" (JBS Vol. XV 1985, pp. 137—39). 

(7) However the main part of the sources for the Atthakatha texts 
seems to have ceased to develop in the period of King Vasabha (reign- 
ing: 685—109 A.D). 

(8) p. 158 in Buddhadatta's edition; p. 143 in Ver Eecke's edition. 

(9) p. 38f. in PTS edition; p. 31 in HOS edition. Cf. Bhikkhu Nyāņamoli, 
tr. the Path of Purification: Visuddhimagga, Colombo 1964, Vol. I, p. 102f. 

(10) The elder with the same name also appears on two other pages in 
Vis (pp. 171, 173). 

(11) The words in brackets in my translation are supplied by me to aid 


a better understanding despite a lack of original words. 


lan 


2) VisT (1-103) comments: “tasmim game Mahāgāme”. Mahagama was 

the local capital in southern Sri Lanka in.ancient times. 

(13) Gedaisudoron (Taisho Vol XXXI, p. 408b). 

(14) Dpv chap. XXII, vv. 66—76; Mhv chap. XXXVII, vv. lff. 

(15) p. 167f. in Buddhadatta's edn.; p. 157 in Ver Eecke's edn. 

(16) SA II—166f. 

(17) p. H1, vv. 1—7 in Buddhadatta's edn. p. 108, vv. 1—8 in Ver Eecke's 

edn. 

(8) Mhv chap. XXXII, vv. 1—5. 

9) With regard to this king, see S. Mori “Chronology of the 'Sihala 
Sources’ for the Pali Commentaries CI)" QBS Vol. XVI« 19877, p. 169f.) 

(20) Concerning this elder, see Mhv chap. XXIII, vv. 2, 63ff.; chap. XXVI, 

v. 2; chap. XXXII, ov. 48if.; MhvT II—453, etc. He was originally one 


of the ten great warriors of King Dutthagamani. 

(21) Regarbing the chattakamma, see N.A. Jayawickrama : the Chronicle 
of the Thupa and ihe Thupavamsa, London 1971, p. 136, n. 8. 

(22) Regarding the railing (vedika), see do. 
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(23) Cf. Mhv p. 355, “Notes on a Few Remarkable Words and Forms”. 
There is an explanation : “kañkutthako, a kind of soil or mould of a 
golden or silver colour.” 

(24) The whole story of the Mahavamsa is related in 84 verses altogeth- 
er ; whereas that of the Sikalavatthu takes 49 verses in Buddhadatta’s 
edn., and 51 verses in Ver Eecke’s edn. 

(25) Mhv : Malayamahadeva or Maliyadeva. 

(26) Mhv : Mahavyaggha. 

(27) But Mangaņavāsika Khuddatissatthera is referred to in Mhv (chap. 
XXXII, v. 53) only. 

(28) Chapter XVI, Mahācetiyakathā in the Thūpavamsa written by Vāciss- 
ara in the thirteenth C. is very similar to Chapter XXXII in the Maha- 
vamsa now in question. As Geiger has pointed out, the composition of 
the former was clearly based upon the latter. (Ethel M. Coomaraswamy, 
tr: the Dipavamsa and Mahūvamsa and their Historical Development in 
Ceylon by W. Geiger, Colombo 1908, p. 85f; N.A. Jayawickrama: op. cit. 
<n. 21>, pp. 248—583). As for the date of Vācissara, see ibid., Introd. 
p. xxif. 

(29) Dpv chap. XVIII, v. 53£; chap. IXX, vv. 1—10. 

(30) The original phrase is “sambaddham pubbajātiyā”. Incidentally no 
statement about Prince Sàli can be obtained in Dpv. 

(31) pp. 26—32 in Buddhadatta’s edn; pp. 24—28 in Ver Eecke's edn. 

(32) MhvT II—605. 

(33) Cf. W. Rahula : HBC Introd. pp. xxvii—xli. 

(34) MhvT quotes the Sahassavatihu at least two times apart from the 
case of the story of Sali : pp. 451, 453. Cf. S. Mori : “the Sahassa- 
vatthu as referred to in the Makavamsa Tika” (IBK Vol XXII, No. 1 
<£1973>, pp. 115—20). 

(35) A.P. Buddhadatta, ed: Sahessavatihuppakarana, Sri Lanka 1959, 
p. xxix. 

(36) Jacqueline Filliozat : le Sahassavatthuppakarana : édition critique et 
version francaise, Paris, Ecole francaise d'Extréme-Orient 1986, p. 5. 

(37) p. 108 in Buddhadatta’s edn.; p. 94 in Filliozat’s edn. 

(38) K. Nanavimala, ed.: Rasavāhinī, Colombo 1961, pp. 218—206. 

(39) All Pāli canon except for Dhp, Vibh, Dhk, Y and P, and all Pāli com- 
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mentaries except for those on Dhk, Pug, Kv, Y and P, together with 
chronicles such as Dpv, Mhv, Dthv, Gv, Mbv, and Sas, and also some 
other important works such as Mil, Net, Sads, MhvT, etc. are delt with 
exhaustively as the source material of this dictionary. Those notable 
exceptions mentioned above are almost all Abhidhammic texts which 
contain no proper names to be referred to. Some headwords which have 
been taken up only from Ras cannot be consulted on this matter, be- 
cause this text is concerned with the same lineage as Sih and Sah, then 
many proper names in the former can be supposed to have originated 
from the latter. 

(40) p. 170. Although the meaning of this list is rather unclear, in its 
footnote, it is noted by the editor concerning this list, that “K. pot- 
take imani uddānāni natthi. Tani pana sagāthakavatthūnam ante yoje- 
tabbani.”; and this list is excluded in Ver Eecke’s edition. 

(41) There is a possibility that this person is the identical with Culli- 
upāsikā (pp. 82f., 91, 97, 99, 106, 109). 
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